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PREFACE, 


सत्यमेव जयते ॥ 


THE objects aimed at in the following dialogues are, first, 
to give a correct and authentic statement of the doctrines of 
Hindu philosophy, and, Secondly, to suggest such modes of deal- 
ing with them as may prove most effective to the Hindu mind. 

Our first object we have attempted to ensure by citing the 
original authorities, and letting the old Rishis speak for them- 
selves. The second we have endeavoured to attain by availing 


charya’s powerful battery against the Nyáya and the Sánkhya. 

There was a time, not full fifty years ago, when politicians 
and statesmen expressed the most extravagant admiration of 
the Hindu philosophy, both in official documents and in 
Speeches delivered in íhe parliament of Great Britain. In 
defence of the policy of excluding Christian missions from the 
‘country, reference was made to “ her philosophers, lawyers, and 
moralists who have left the oracles of political and ethical wis- 
dom, to restrain the passions and awe the vices which disturb 
the commonwealth!” The panegyrics passed on the Hindu 
Systems by politicians are no doubt to be referred in pn. to 
the temporary excitement and consequent bias under which 
they were written or spoken. But writers are still not wanting 
who affect to be amazed at the transcendental excellency of 


that however much the undoubted excellency of the system may 
be mixed up with possible errors, it would be impossible without 
profane violence to the one to refute ihe other. 


2 in C. É 
1 Speech of Mr, Charles Marsh in the House of Commons in Capt, Kaye's 
Christianity in. India, p. 280, 
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‘ficult f the task we freely admit. * But our 
s व तोती to recognize what we have found 
आ and courageously to En) what we have discoy- 
sy be asked, is to be the cl of bn E 
in these discussions? We say, in the language o | e Roya 
m clamation,—the only document through which the Queen 
Ps ever spoken to her Indian subjects and in क languages, 
—that “firmly relying ourselves on the truth 2 Christianity, 
and acknowledging with gratitude the solace of Heligion, we 
disclaim alike the Right and the Desire to Nw ae con- 
vietions," on any of our controversial opponents. T he Chris- 
tian religion itself, which recognizes * the work of the law 9 
written in the hearts" of men, forbids unfairness of argument- — 
ation in discussions, voluntarily undertaken, with the full 
understanding that the parties argued with are not Christians, 
We have no right therefore in this argument to appeal to that 
which we believe to be the primary standard of truth, and the 
highest authority in all controversies to which it is applicable. 
That authority, however, as we have just hinted, recog- _ 
nizes another authority—the authority of conscience—limited 
indeed in its range, but still a sufticient authority within its ~ 
own province. Now the questions discussed in these pages 
certainly fall within that province. We have to deal with those 
APTA ats between dharma and adharma, 
a "Y o — 3 
these discussions is उठ hs and ETO 
which writers on 


E B S 8y are in the habit of 
: It is Substantially the very test to which the 


But do not the Hope ey themselve 
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points, and th ) We have discussed the 
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It is generally believed by the modern followers of Brah- 
minism that the Vedas contain a revelation from God, and 
under this impression they implicitly submit to their spiritual 
guides; whose authority they think may be traced to the teach- 
ing of the Vedas, and through them to the declaration of God's 
will. It is only justice to all parties to say that those founders 
of Brahminical systems who were considered most orthodox 
did not propound the Rich, Yajush, Sáman, and Atharvan, as 
given by God in any sense of the term. 

It is also a popular belief among the Hindus that the great 
Rishis, who founded their schools, and whose teaching they 
consider to be infallible, were themselves men of superior 
sanctity that had laboured to counteract the atheistic teaching 
of the Buddhists by zealously and skilfully arguing for the exist. 
ence of a Supreme Intelligence, the Author and Governor of 
the universe. This is what living Pandits say, and their 
unlearned followers believe. That nothing can be a greater 
delusion will appear from the following pages. Tt is much to be 
regretted that the delusion has in some respects been sanction- 
ed even by Christian authors writing on the Hindu philosophy. 
The accounts given by living Pandits and the representations 
contained in popular elementary treatises have been too 
unsuspectingly received, Perhaps we may say that no writer 
since the days of Colebrooke has endeavoured to test the cor- 
rectness of the popular representations by a careful examination 
of the original Sütras themselves, The popular delusion has 
consequently been widely Spreading without anything to 
rectify it. 

The following broad facts may be advanced without much 
- fear of condradiction. Neither of the two Rishis of the Nyáya 
School, Gotama and Kanáda, has argued at all for the existence 
of a Supreme Intelligence as the Author and Governor of the 
universe, Kanáda, again, positively accounts for the construc- 
tion of the world without the intervention of any Supreme. 
Intelligence!, while the principles of Gotama with reference to 


1 To prevent misconceptions we feel it right to explain that 
which Kanida asserts the authority of the Veda as His word, is considered by 


other rendering in Dialogne X, because the point at issue being the authority of 
the Veda; we were unwilling to clog the discussion with other matters, 
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m and emancipation are almos कक करी Kapila Gf indeed 
T Buddhists. The principles Sot denied the existence 
he wa thor of the Sánkhya fitus ther Rishis, and so 
he was m. Em in common with all the other ae inge 
nn l à es of atheism exist in all the ae s. m zm cu 
un Aor f the Ses'wara or theistic Sán ya LE. 
the anno a Supreme Being, did not declare im to be the 
ल of the universe. Jaimini, the Ea in की 
S r X enc , 
Mimánsé, has never argued A^ tome Being, it was only to 
TN ERI provderice and His moral government of the 
EH cese 'abda or infallible teaching 

iro BE e ee ` conception of some 
without a teacher, involved atheism in the [ ie = 
of his eminent followers; who पति 20 aw moe 

is principles against the possibility of a God to > 

Menos tach the Veda. Vyasa, the author of the Vedant 
Sütras did certainly argue for the existence of a God, but 
he taught that the universe is identical with Him, and conse- 
quently that there is no God above the world. | 

It is also believed among those who admire the tran- 
scendental doctrines of the popular Vedanta that the universe is 
but. an illusion, a Máyá, a phantom. The discussion of this 
question will be found in the following pages. Here we 
would only ask the advocates of Máyáváda to remember that 
their favourite theory was first propounded by the founder 
of Buddhism, and that the Brahmins had probably learnt it 


from those very schools on which they continue to this day to 
affix the stigma of heresy. 


We say that the Brahmins had probably borrowed their 


yé from Buddhist schools, 
because, when they first settled on the fertile plains of 

e far from pronouncing the world to be a 
phantom, or sensuous life to he an essential evil. In their 
earliest literature, 8, we do not see 
any traces of such doctrine, 8s there natural— 
nothing transcendental. We see hymns and prayers addressed 
[S divinities. The things prayed for are all such as belong 
की me Ven UO Offspring, cattle, lands , houses,— 
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Nor dc we desery mny decided advance toward the tran- 
scendentalism of the Shad-Dars'anas in the Brahmanas.of the 
N edas. . Hindoo society was then regularly formed,—the 
Institution of caste was matured,—the Brahmins were 
recognized as the repositories of learning, and ministers for the 
performance of rites and ceremonies. Rules had been formed 
for their initiation in theology. The learned among them 
were teachers of their order. Young Brahmins would be 
brought up in the houses, and under the watchful eyes, of their 
preceptors. "They would take lessons on the Vedas. Clever 
pupils would be allowed to ask questions on speculative science, 
and the tutors would resolve their doubts, In these conferences 
between teachers and pupils, metaphysical questions would 
naturally be debated. The prospects of the soul after death 
would often become the subject of catechetical instruction. 
But these instructions and speculations, so far as appears from 
the Bráhmanas, had nothing decidedly transcendental in them. 
They were for the most part ethical and ritualistic. We 
do indeed see occasionally certain aspirations after union with 
the divinity, but these are rare and exceptional. We also 
notice a tendency toward identifying the universe and deified 
impersonations with the Supreme Brahma. But we do not see 
any marked condemnation of the world because of the evils 
of disease and death. We do not see it denounced as an 
assemblage of essential evils incapable of remedy. We do not 
find any impatience of life and embodied existence. _We 
do not hear of the necessity of getting rid of transmigrations. 
We are not told that supreme felicity consists in the separation 
of the soul from body and mind, or that the functions of body 
and mind inevitably lead to misery. We do not learn that 
pravritti or activity is an evil in itself—or that our chief good 
can only be found in a state in which the soul will be deprived 
of its capacities of thought, feeling, and action. ! 

The transcendental notions, now the fundamental prin- 
ciples of Hindu philosophy, had no existence in the Mantras 
and Brahmanas. When, then, were they first broached, by 
whom, and how ? ae 

The Upanishads, as will be seen from the following pages, 
do not give a satisfactory account of the origin of the doctrine 
of Maya. The Buddhists, on the other hand, do supply us 
with what must be admitted to be at any rate a plausible 
explanation of its origin. The incidents of their founder's life 

*are all, we require for this purpose. They say the father 
of S'ákya Muni had been apprized from the beginning that his 
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m e life of an ascetic. When the boy 
son would soon nds e his Brabmias ; o 
TE Bis state. the cause for which the pio ee 
ae Su one and his kindred. They told E zu e 
dud four things—deerepitude, a Palo 
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and a e po Eid COR. ndod that es ed 
Sent a uld always be kept at a distance from him, ane x a 
seein ald be taken to prevent his ever coming across t s : 
But these precautions were allin vain. The gods Mp d 
were impatiently waiting for the Pappy Pri rini विच 
Siddhártha would enter on acis EA E xcu or 
ON RES domes a We hts had been removed from 
king’s orders all unseemly sights . at ewe Sener 
the town, the gods exhibited in his way the appea ; rs 
a decrepid old man, humpbacked, with broken teeth, rey 
locks, wrinkled, leaning on a staff, and walking slowly E ith 
iremulous steps. Wondering, aghast, at the wretched pecca 
the prince inquired of the coachman, who the person was? 
“ An old man, my Lord, answered the coachman, bent down by 
age, his strength and energy gone, his senses worn out, and he 
himself destitute and disabled.” Struck by the coachman's 
answer, the prince asked again, “ Is such a wretched existence 
peculiar to the race or tribe of which this unhappy person is a 


member, or is that the common lot of the whole world? Do 
tell me the truth quickly." 


The coachman replied: “It is not 
Lord, of this poor man—or of his fa 


and old age are incident to all, nor ca: 
be free from it. 


a peculiar misfortune, my 
mily, or country. Youth 


s n your highness expect to 
a 0 Ao one can escape decrepitude.”’ 
he prince was so overwhelmed with the conception of the 


world’s misery, that he immediately ordered s 
turn the carriage homeward 7 the coachman to 


and he came back i t 
bo mood of ming. ° ame back in a mos 
When the prince on anothe r i el 
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the only mede of living by which earthly perils could be 
avoided. 

The dreaded sights produced the effects which the Brahmins 
had foretold. The prince began to cry shame on life and exist- ` 
ence. “Fie on youth," said he, * almost in the very grasp of 
decrepitude! Fie on health, soon to be overpowered by 
disease! Fie on life, running headlong into the jaws of 
death!." 

- This legend is found in the traditions of all Buddhists, 
whether of China, Nepaul, or Ceylon. Divested of the - 
romantic ornaments, the story means that certain sights of 
woe had produced in young Buddha a feeling of disgust with 
life and earthly existence, which he characterized as an 
assemblage of decrepitude, disease, and death, a máyá, a mirage. 
The Brahminical philosophers use the very same expressions 
with reference to the evils of life, but they cannot produce a 
hero, as the original teacher of the doctrine. When they say 
this doctrine was taught by the Creator to the Sun, by the 
Sun to Manu, &c., it is simply a confession that they know not 
how to account for it,—for their own Vedas show that the 
doctrine was unknown in the period of the Mantras, and they 
themselves declare that the doctrine was lost by the lapse of 
time, until it was restored in the Phagavad-gita?. But the 
Bhagavad-gita is clearly a post-Buddhistic work, and we can- 
not admit Krishna’s claim to the doctrine taught by S'ákya. 
It is singular that, on Krishna’s own confession, the tran- 
scendental doctrine should have remained with the kings, 
instead of Brahmins. 

We have in the following pages suggested a historical con- 
sideration of the relation between the Brahminical philosophy 
and Buddhism. What appears to us most strange is the 
occurrence of two names, Gotama and Kapila, in the Buddhist 
tradition of the origin of the race from which their leader 
sprang. The following is the Tibetan version of a tradition 
held in common by all Buddhists : 

Sakya, is the name of that tribe or family of Sakya Muni, belong- 
ing to the Kshatria caste. According to Buddhist traditions, this 


3 Lalita Vistara, 


'gd विवखते योगं प्रोक्ततानहमव्ययं । विवखान मनवे प्राह मनुख्वा- 
कवेत्रवीत्‌ ॥ एवं परम्पराप्रात्तमिमं राजर्षयो विदुः । स कालेनेह महता 
gras: परन्तपः ॥ स एवायं मया तेद्य योगः प्रोक्तः पुरातनः ॥ 
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à " 7" kshwaku, a prince of the solar line and founder 
Be eal cece of p i or urs. The name however does not 
appear Bs genealogical lists of Hindus, as that either of a tribe or 
ota a HET two sons, GOTAMA and BHARADHWAJA, The former 
took the religious character, but Gotama being qan accused of 
the murder of a harlot, was unjustly impaled at Potala, and the 
latter succeeded to his father. Hedying withoutissue, the two sons 
of Gorama inherit, who were born in a praternatural manner; from 
the circumstances of their birth, they and their descendants are 
called by several names; as, Yan-lag-s,kyes; (S. Angiras,) Nyi- 
mahignyen, (S. Surya Vansa,) Gautama, Bu-ram shing-pa, (S. 
Tkshwaku.) One of the two brothers dies without issue, the other 
reigns under the name of Ixsuwaxvu. 

: “To him succeeds his son, whose descendants (one hundred) 
afterwards successively reign at potale Gru-hadsin. The last of 
whom was Ikshwaku Virudhaka, (or Videhaka.) He has four sons, 
and after the death of his first wife, he marries again. He obtains 
the daughter of a king, under the condition that he shall give the 
throne to the son that shall be born. of that princess. By the con- 
trivance of the chief officers, to make room for the young prince to 
succession, the king orders the expulsion of his four sons. 

"They taking their own sisters with them , and accompanied by a 
great multitude, leave Potala, go towards the Himalaya, and reaching 
the bank of the Bhagirathi viver. settle there, not far from the 
hermitage of का, the Rishi, and live in huts made of the branches 
of the trees. They live there on hunting; and sometimes they visit 
the hermitage of Carina the Rishi. He observing them to look very 
hy they were so pale. They tell him how much 
peas of their restraint or continence. He advises 

ew Own uterine sisters, and to take themselves 
eas same mother with them. 
i AS inces, is i convenient for us to do this ? 
Tretorn the Rishi, ae 11088 may act in this way. 
ingly, and cohabit wi ir non c6 ol the Rishi, they do accord- 

e Sisters, and haye many 
being inconvenient to the 


any other ground, He ae his own place, and to design for them 
they should 


Carma, they called the a ; Since the gro 


y multiply there 
ber, show them 


d her 
“ Remembering the हा (ston by a Bod). e a town, and 
a law that no one of them ierea rta E they make it 
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wile of the- same tribe, but that he shall be contented with 
one wife. 

«At Potala the king IksmwAku VIRUDHAKA, recollecting that he 
had four sons, asks his officers, what has become of them, They 
tell him, how for some offence His Majesty had expelled them, and 
how tbey had settled in the neighbourhood of the Himalaya, and 
that they have taken their own sisters for their wives, and have been 
much multiplied. The king, being much surprised on hearing this, 
exclaims several times: Shakya! Shakya! Is it possible! Is it 
possible! (or O daring! O daring!) phod-pa, and this is the origin 
of the Shakya namel. 


The Singalese legend is more circumstantial as to names and 
personalities. The Ikshwaku Virudhaka of Tibet is Okkaka 
the third of the Singalese, otherwise called Amba. He had 
five principal queens, one of whom Hasta bore him four sons 
and five daughters. 

After the deathof Hasta, the king promoted one of her maids to the 
rank of queen and was by her persuaded to send Hasta's sons out of the 


habitation on a charmed spot where hares over-awed the jackal, and 
frogs struck terror into the naya or snake. This site he presented to 
the princes for the building of a town which he requested them to 
name after him. This was built according to the advice they receiv- 
ed, and was called after the name of the sage. The princes then 


their daughters in marriage, it willbe a dishonour to the Okkaka 
ee; and if we give our sisters to their princes it will be an equal 
dishonour ; it will therefore be better to stain the purity of our rela- 
tionship than that of our race.” The eldest sister was therefore 
appointed as the queen-mother and each of the brothers took one of 
ihe other sisters as his wife. In the course of time each of the 
queens had eight sons and eight daughters, or sixty-four children in 
all, When their father heard in what manner the princes had acted 
he thrice exclaimed, the princes are indeed able (Sakya), the 
princesses are indeed very able (Sakya)?. 

Such is the Buddhistic accouut of the origin of Kapila- 
vastu and of the tribe of S'ákya. It is singular that the 
Buddhists should cherish a legend which assigns an inces- 
tuous origin to the race from which their leader was 


eat 


descended, and that they should perpetuate, in the surname 
» -— 


dista क 5 P j 
1 Notes, in the Pilgrimage of Fa Hian. ° Hardy’s Manual of Buddhism. 
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f S'ükya Sinha, the very term which was «derived from 
ie carne moral impurity by means of which that tribe 
had sprung. And it is not the less. remarkable that the 
person who took the lead in protesting against the. pride 
of caste, should himself bear an appellation expressive | of 
the extreme jealousy of clan and family dignity, to which 
his progenitors did not scruple to sacrifice all other ideas 
of domestic virtue and propriety. 

Whether there is any connection between the charac- 
ter Kapila, mentioned in the above legend, and that to 
which the S/ánkhya Sutras are attributed, it 1s impossible to 
determine with any accuracy. There is nothing improb- 
able in the idea of Buddhists claiming the name of 
an old Rishi as a friend and adviser of the progenitors 
of their founder, nor is it unlikely, on the other hand, 
that the Brahmins would deeply resent such a proceeding, 
and Fani him in their turn as the founder of one of their 
great schools. 

But whatever be the historical relation between the 
two, the intelligent Hindu can scarcely fail to recognize 
the analogy in point of doctrine between the conflicting 
systems. Their difference is only in name and in the 
personalities of the two parties. If the Hindu philosophy 
be true, Buddhism cannot be far in the wrong; and if 
Buddhism be false, Hinduism cannot have much truth. 
का यी alone ought to stimulate the inquiry 

ether there is saving tr in either of S 
and, if both be found IR Ee oe peta: 
या must follow, WHERE IS SUCH TRUTH TO BE LOOKED 
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FROM A BRAHMIN TO A BRAHMIN. 


You wonder at the doings of the Kali Yuga. The late 
mutiny in the Bengal army gives a plausible appearance to 
your wonder. You quote the S/4stra that the Kali Yuga will 
he followed by the return of the Satya Yuga; you say the 
terrible scenes you have witnessed are only a prelude to. 
the Mahapralaya, for which you are now looking. But the 
mutiny is over, and there are no signs of a Pralaya. 

How do you know that the renovation is not to be brought 
about by the gradual progress of opinion withont any violent 
catastrophe? The manifestation of Vishnu, which the Brah- 
mins expect at the end of the Yuga, may prove to be nothing 
more than the general dissemination of truth and knowledge. 
That circumstances are tending toward a new order of things 
cannot be doubted by the most superficial observer. * 

You say that your fellow S'ástris in the holy eity show now- 
a-days a freedom of speculation which would have surprized 
Gotama and Kapila. You may consider that as one of the 
signs of the times. But such plain speaking is not confined 
to the city of Siva. I have witnessed occasional instances 
of it in lower Bengal. : 4 

After my departure from the North-West, on the breaking 
out of the rebellion, I had many a narrow escape from the 
violence of the soldiery, and at last arrived safe in Bengal. 
Some time after finding lodgings in this town, I paid a visit, 
in the cool of a lovely morning, to my old friend Satyakáma. 
I found him standing at the gate on i A de of the road. 
You have no doubt heard of the movem n his mind. He 
no longer bows to the high-sounding names of your Rishis. 
Notwithstanding the tender cry of the Weda against _ being 
subjected to the arguments of heretics, he feels no hesitation 
in controverting some of its fondest doctrines. “Quarter, 
Says he, “must indeed be given to parties when they ask for 
mercy, provided they submit at discretion ;—but while a party 


e 
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continues rampant, and issues orders that you must not attac 
him, the mandate is a threat, not capitulation. à 3 

While the Tilangas have been so fiercely plying their S'ásin 
(weapons) in the North-West, the pundits in EN hay, 
been equally zealous in the exercise of their S'ás 
of the latter manifesting no greater fidelity to the system, 
of their order, than did the Sepoys to the Government which 
so long protected and patronized them, Of the Sepoys doings 
you have had enough in your own province. I will tell you 


tra—som, 


saw their thread, approached 
oid of artificial 
epresents the peasants of Onudel, 
perhaps with this diff t ook pains ‘ch was 


morning, which w 
more than your rust 


lf there be any truth in the c 


form an index of the internal2, one of the new comers Ww 
certainly a ahmin, though the 1 
of the other was Somewhat ominous. 
While they were yet at a distance, Satyakáma appeared to 
eye them very intently, paying little or no attention for th 
moment to what T said. 3 soon as they were near enough t 
be spoken to, “ Obeisance, A’gamika,”’ said he, “ Obeisane 
T'arkakáma ! What an "unexpected pleasure to see you both 
together after so long a Separation. It is like the nectar 
a thirsty Chakar !* 
ering these words, he beckoned to them with hi 


In his eagerness to show attentio 1 
1ew (as I then thought, but, as i 


ommon saying, that €—— : 


Were. 8 We were walki A f them. 
G "प ६178 in, one o em 
Santly ow ; E A 


' आहाय्येशोभारहि 


 आकाररिड्िस्ते Tar 
ज्ञायतेऽन्तर्गतं मन: | 


न्‌ स गोष्टान्‌ ॥ 


=~, - 
SEU भाषणेन च | नेत्रवकत्र विका 
(Hitop,) : i i 
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MEETING OF OLD FRIENDS. 3 


you can reler in such good humour to our Sacred adages, T, 
too, am delighted to See you, as indeed [ am, to see all who 
were the companions of my youth under the happy roof of our 
common preceptor.” 

l soon learnt who the new arrivals were, They were old 
friends of our host—no way pleased with his recent change 
of opinion, but very kind and respectful. In the course of 
conversation, A’guinika, though naturally cheerful, said with 
an air of melancholy: ° The only painful reflection which 
crosses my mind whenever I think of you, Satyakéma, (and 
believe me it does so, with the sharpness, no less than the 
swiftness, of an arrow,) is, that after all the instruction you 
had received from our venerable A'chárya, and the various 
tokens of affection he had heaped on his pupils, you should, 
by embracing foreign opinions, have frustrated the hopes 
once entertained of you. Never did a father contemplate, 
more joyously, the birth of his first-born, procuring him 
absolution from the debt he owed to his ancestors, than did 
our holy tutor, the gradual development of our minds under the 
discipline of the Vedas and other S'ástras. His benevolence 
and love of literature had persuaded him, that besides the 
obligations which the S'ástras entailed on the whole ee the 
tivice-born order, there was a fourth debt? which he owed to 
posterity. The success with which he had mastered the 
oracles of inspiration, and had traversed all the arcana of a 
philosophy, which had exercised the minds of _ countless 
Sages, anxious for liberation from the bonds of transmi- 
gration, called upon him to communicate what he had learned 
to intelligent pupils, that, through their Instrumentality, 
myriads, yet unborn, might be supplied with the treasures of 


3 एप वा अनृणो यः qarfa AT: He who has begotten a son is absolved 
from his debt. Veda in Mallindtha, The Hindus are of opinion that the happiness 
of those who have departed to another world depends in a great measure on the 
performance of certain ceremonies by their descendants, A man is accordingly 
considered to be in debt to his forefathers as long as he has no son—the hope of 
the family,—as of the li Ying so also of the dead. | a 

? The Veda speak of three debts in which the Brahmin is involved from his birth, 


जायमानो ह वे ब्राह्मणस्तरिभिक्रणेकणवान्‌ जायते ब्रह्मचर्य्येण ऋषिभ्यो 


SN 
यज्ञेन देवेभ्यः quur पितृभ्यः ॥ 
(^ A Brahmin is born to three debts—he owes student-ship to the „Rishis, sacri- 
fices to ieee and offspring to his forefathers,” Veda quoted in the Nyéya 
Sütra Vrifti, 


| 
| 
| 
| 
| 
| 
| 


nbd 


4 DIALOGUE 1, 


knowledge, and thus a recurrence of tł 
trophe, the loss of the V eda, which 
necessary an incarnation of the divine 
averted. He was accordingly overjoyed 
discharging what he. owed. to succeeding generations, b 
queathing, through his pupils, those invaluable remedies 10 
perils of our nature, which had come down from the age, w] 
the four heads of Brahmá produced the Rich, Yajus, Sánm 
and Atharvan. Oh what a disappointment have you infi 
on him! Have all his labours come to this, that you sho 
become a scoffer at the Vedas, renounce the Sandhya}, for 
that which the illustrious son of Vasudeva said, was the 
excellent for you, and adopt a foreign system, which the s 
sacred authority emphatically pronounced to be fraught 
TERROR’, Who could have imagined that you would bring o 
your preceptor the disgrace of betraying divine learning te 
future enemy, notwithstanding its tender appeals for pro 
tion’. Why even the Mahometan impostor l'eizi, a very 
of the demon who had made off with the churned-neé 
disguise, turned to a better use the Vedic learning he hadu 


lat fearful eat 
had once rem 
Vishnu, might pe 
at the prospect. 


1 The prayers which 
the Sandhya. They 
of a directly idolat 
Brahmin forfe 
theoretically 


the Brahmins have to rey 
are generally free from references to the more recent 
d ous nature. They are held in the highest estimation 
its his position, not only by practically neglecting, but e 
disregarding them, «“ Whosoever,” Says Satatapa » does not hon: 


is not esteemed a Brahmin " यस्य नास्यादरस्तत्र नस ब्राह्मण उच्यते | 


ulogies of the Sandhya, I 
from the Brahma- Vaivarta 


cat three times a day are ca 


The Puranas are full of e shall give only one 


E यावजीवनभर्य्यन्तं यस्त्रिसन्ध्यं करोति च! 
सूय्यसमो ब्रिप्रस्तेनसा तपसा सदा ॥ तत्पादपद्मरजसा सद्यः पता वसु 
FHR: स तेजस्वी Seq हि यो fea: ॥ E 

"Sep खधम्पों fang: 
परधर्मो भयावह; ॥ ॐ 


a 5 went to a Brahmin b 
gainst unworthy candidates for instruction. विद्या za al [ 

माजगामस तवाहमस्मि oar पाल अतत E 

= ख्य SMS मानिने 34 गोपाय : 

श्रेयसी तेहमस्मि | नेने नेव मादा पार 
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blushingly stolen’. But perhaps you could not help it ; there 
was no contending against Adrishtq (fate) 1” : 

The Brahmin paused—evidently overcome by conflicting 
feelmgs. But scarcely had he Stopped, when his companion 
broke forth in a tone which presented a remarkable contrast to 
the melancholy g 'avity of A’gamika, 

“ Yes," said he, “if idiosynerasy be Fate!" « Our friend," 
continued Tarkakdma, “ has so strong a predilection for what 
is singular, that he must needs forsake every thing that accords 
with the common sense of his countrymen.” 

Satyakáma had listened very attentively to A'gamika, but he 
was vexed at the sneers of his other friend. 

“ My beloved friend A’gamika,” said he, “ has greatly mis- 
apprehended my doctrines and practice. I hope to explain 
both before we part. 1 cannot help meanwhile expressing my 
surprise at Tarkakdma’s taxing me with singularity, and re- 
buking me for my deviation from the track marked out by 
the common sense of our countrymen. Such a censure 
might have been expected from the poetical Kálidása, who 
never allowed his mind io be distracted with the intrica- 
cies of science and philosophy, and who lauded the king 
and people of Ayodhia, for ^of deviating from the path 
chalked out ever since the days of Manu’. But I must confess 
I was not prepared for such a lecture from my philosophical 


1“Not all the authority of Akbar could prevail with the Brahmins to reveal 
"the principles of their faith. He was therefore obliged to have recourse to 
“artifice to obtain the information which he so much desired, The Emperor, 
"for this purpose, concerted a plan with his chief Secretary, Abul Fazil, to 
* impose F then a boy, upon the Brahmins, in the character of à poor orphan 
` * of their tribe, Feizi, being instructed in his part, was privately sent to Bena- 
“res, tho principal seat of learning among the Hindoos. In that city the fraud 
Was practised on a learned Brahinin, who received the boy into his house and 
“ educated him as his own son,” Dow's History of Hindustan. While Feizi was 
carrying on his studies in disguise, a secret attachment grew up between the 
preceptor's daughter and himself. The Brahmin was easily persuaded to make 
him his son-in-law. But Feizi’s conscience smote him, He could not any longer 
practise the deception without incurring to guilt of swindling. He discovered 
himself to his benefactor, and craved pardon for what he had done. The Brah- 
min was thunderstruck. From the mortification he felt in communicating the 
Vedas to an unclean barbarian, he could think of no other relief than instant 
death. He drew his knife to stab himself, Feizi fell down at his feet, beseech- 
inghim not tolay violent hands on himself. The Brahmin consented to live enly 
on the Mahometan's solemnly promising not to translate the Vedas, nor to reveal 
the Brabminical creed to his fraternity, 


' रखामात्रमपि क्षुणादामनी dia परं। a व्यतीयुः प्रजास्तस्य 
निय न्तुर्नमिंदृत्तय; | -RBaghuvansa, 
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friend Tarkakdima, One who never for hi 


: or himself Prete 
bow to common sense, but is al Ways in chase of bright 
dazzling to ordinary intellects, should n 


} ot condemn anot] 
the score of singularity. Nothing satisfies this 


is not transcendental, Nothing is of any value that 
above popular sense. The teaching of the Veda fails to 
up to his mark. The whole town talks of 

with which he repeats and expounds Kapila/s 
na's open declarations of the i 
Human society is to be improved, and its 
secured, not by the application of means whj 
ordinary men, but by Something that even th 
learned fail to apprehend; not by adherence to the p 
and injunctions of the Vedas, but by something which 
above the Vedas—something of which Madhuchhand, Vi 
mitra, and other old sages were all equally ignorant,—wh 
Was reserved for a Gotama or Kapila to expound for 
edification of the wise. To be taxed with singularit 
one who is 50 regardless of established systems, is itself me 


e majority | 


singular," 
Tarkakáma somewhat 
rebuke which his PWD sneers had provoked. He was anx 
to drop a subject he indiscreetly introduced, and yet 
Was unwilling to appen. Vanquished by a llowing his opponer 
9 have the last wor l 4 


seemed uncomfortable under 


- Word 


à a,” said he, “js eager to take ev 
y M or be allowable in à person to spec l 
3 5, SO long as he does 
from the duties of his class ? Y 
se . of ordinary intellects. A philosophic i 
omg so, Ñ at your divergin 
; Which certainly has not E 
With mental Y dury, Tam not charging] 
practice S h D What I nd fault with you for is 
nize with | e 5 t hya. You mix and fr 


Tr 
` नानश्रविका fate: 
MATTE; | TET aR 
Karika, 


साध्यत्वेना Ak 


1I. e 
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feet, with that. which issued from the mouth of the Creatori, 
Already has our discipline been sadly relaxed by the ascendancy 
of barbarian rulers, Already are the Worst anticipations of 
ancient sages realized in the insolence of the lower classes, and 
the depression of the sacerdotal office. But if your principles 
prevail, there will be an end to whatever Still remains of peace 
and order. Social anarchy, added to political humiliation, will 
fill the cup of our misery up to the brim, The family will 
share the fate of the state. Vile S'udras and apostate barbari- 
ans, still under the ban of maledictions that cannot fail, will 
arrogate equality with gods-of-the-earth?. Nay matrimonial 
alliances will be uublushingly proposed without distinetion of 
high and low. Our females, now Scarcely accessible to the 
solar rays, will be exposed to the gaze of barbarian eyes; and 
consequences, still worse than those which were so graphically 
depicted by the son of Kunti?, will be the result of disregarding 
the honor and dignity of our race." 

The debate now Brew warm. Prin ciples and practices were 
called in question, and though the parties were never forgetful 
of the respect they owed to one another, each was eager to 
defend his own point. 

“T hope to satisfy you by and bye," replied Batyakáma, 
"that neither my practice nor my principles are justly 
chargeable with any evil tendency. “But allow me to express 
my wonder at the distinction you have drawn between your 
innocent speculations and my noxious example. If I under- 
stand you rightly, your philosophy treats with perfect contempt 
the very institutions which you blame my practice for ignoring, 
You laugh at the rites and ceremonies to which our countrymen 
are so much attached. The pride of caste stands neither 

* the test of your dialectics, nor of your most favourite texts of 
the Vedas. You claim for your system the moral dignity of 


1 The S'ástras speak of the Brahmins having been produced from the mouth, 
and the Sudras from the feet of Brahman, 


E: भूसुरा: AFA: || So the Brahmins are called. 

"कुलक्षये प्रणश्यन्ति gopa: सनातनाः | ` धर्म्मे नष्टे कुलं are ; 
मधर्म्मोषमिभवत्युत । अधर्म्मांमिभवात aul प्रदुष्यन्ति कुलस्त्रियः । स्त्री 
दुष्टाषु वाष्णेय जायते वर्ण्णसंकर: । संकरो नरकायेव कुलूघ्रानां quon] 
न्‌ | gate पितरो aut लप्तपिण्डोदकक्रिया: ॥ Bhagavat Gita, T. 25—37. 
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inculcating sympathy with all God's creatures, . 
your maxims are intended only for fine S 
speeches. It is not your purpose that they shoul 
in practice, This is 
confess my inability to follow you. I am accustome 
believe that what is really good in theory cannot be ey 
practice. If you admit the maxim that one sh 
creatures as on himself!, then do not find f. 


1 i 


mouth of the Creator. 


“ I might go further and Say, that such censure is the m 
inconsistent on the part of those who are fond of sa 
not only that the rites and ceremonies of the Vedas do not, 
remedies, sufficiently meet the disease with which mankin 
afflicted, but that they are impure — because they enjoin sac 
fices involving injury to the animal creation. From pain e 
only proceed pain, nor is q feeling of chillness 
the affusion of water? ; how then can the shedding of bk 
while it makes the Victim writhe wi 8 
for the slaughterer? Such ls the reasoning 


* vedas were really revealed as the w 
t f 7 they cannot be Superseded by the m 
heory m i mortal. If, on the other hand, the Vedas do no 
e Ned necessary for our lasting interests, let them no 
pretensions i so repositories of truth, Let their h 
T is some Buch a Case be at once and f " repudia 
à and for ever repu 
ly irreverent, but immoral, sur 
que atan a revelation of God's wi 
S of salvation, therein propounded, : 
disregard of the Veda i n Samika himself, whether my op 
professed BoE 30t at least more consistent, than 
Ad ocu oe oF one, who nominally acknowledges E 


1 E x KY Ar E : 

[त्मवत्‌ सत्व मूतेषृ यः परयति स पण्डितः | 
3 ; 

STAN जला भिणे कत्रः 

र्‌ FU simis जाड्यविमोक; ॥ Sapila Sútra, 1, 84, 
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authority, but in reality laughs at the provisions it hag made 
for final emancipation.” 

Tarkakáma betrayed many tokens of uneasiness while listen- 
ing to this plain-spoken address. But he patiently heard it 
out, and replied in a somewhat subdued and faltering voice ; 
“ I do not see any inconsistency in the position that the Vedas 
exhibit an inferior, but nevertheless, a real road to felicity. 
The felicity to which that road leads may fall short of reaching 
the utmost limits of human capacity and human aspiration ; 
but still it is felicity. There may be two ways, both real, but 
differing in character, and suited io men of different abilities. 
The Vedas do not ignore the disparity which exists in the 
capacities of men. Some persons there are, capable of greater 
mental abstraetion, and fitted for higher roads than others, to 
whom every passage that does not keep to the level of their 
gross sensibilities, appears uphill work.” 

"Oh," rejoined Satyakáma, “ then there are exceptions to 
the dogma that pain proceeds from pain! You think the 
aphorism is not of universal application. But be that as it 
may, since the candidates for this transcendental knowledge 
are manifestly few, it does not appear to me particularly 
modest to condemn the largest portion even of learned Brah- 
mins, to a state of deplorable ignorance of the more excellent 
way. But do you really mean to adopt this distinction ? The 
Vedas you say teach a real but an Inferior way, suited to men 
of sinall capacities. Yet these Vedas in fact constitute the 
peculiar inheritance of the twice-born classes. The Brahmin 
75 especially enjoined to study them, while the servile order, 
in common with the female sex, is excluded 17077 the privilege 
of even hearing them read! The Vedic ritual can only be 
used by the higher classes. Whom then do you mean by 
ihe persons of gross sensibilities for whom the Vedas are in- 
tended? It can be no other than the Brahmins themselves. 
What becomes now of the dignity of the exalted race, that 
sprang from the noblest member of Brahma’s body? Their 
high pretensions can have no solidity, if their class privileges 
turn out to be of such questionable worth. Their especial 
inheritance, the right to read and expound the Vedas, has 
after all but a nominal value. To obtain a real superiority, 
they must still qualify themselves as disciples of Gotama and 
Kanáda. They must, by a more successful cultivation of 
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their intellects, exhibit a higher proof of th š 
than the mere possession of their sacred thread, or they 
will be left in a position scarcely more to be Coveted 4] 
that of barbarians and once-born Sidras. They will still 
excluded from the beatitude which awaits the adepts 
the Nyáya and Sánkhya. They must know how to त 
terms and classify ideas. They must enter the lists 
choose their sides in the philosophical controversies wh 
have divided Gotama, Kapila, Kanada, and Vyása. They m 
decide whether sound is eternal or not, whether pr 
or instruments of right knowledge, are in num ber four, th 
two, or one. Failing in these and other like distinctio 
they must find theinselves—in company with barbari 
and S'üdras, as aliens from the Society of eimancip: 
saints. And so, alas! 1 you too bring down 
exalted race th mouth, to the same le 
with those that issued from the feet, of Brahiná. 
against you. 
aat fallible men 
God cannot teach? Can 
द f erior to that of the Infini 
Supposing you can surmount this (to me insurmountab 
difficulty, another at once presents itself. These your guide 
are not only fallible, they are discordant. How then am I te 
choose? pool still require an infallible monitor to teach 
me which of these fallible guides (if any) is to be followed." i 
T arkakdna —« The infallible monito 
vided for yc 
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cold water ^ An English philosopher said that while man has 
the exclusive privilege of forming general theorems, he has 
also a monopoly of the privilege of absurdity, to which no 
other living creature is subject. And of men, he added, those 
are of all the most subject to it that profess Philosophy, Excuse 
my presumption, but it strikes me that in India this monopoly 
is in the hands of those who profess to adhere to the Dars‘anas, 
All these systems are right in their eyes, notwithstanding 
their mutual inconsistencies!. Whichever system they happen 
to take up is for the time Supreme. This is your philosophy. 
The fact is you hardly know your own minds. Yon care little 
for the objects of Science, and you have no hearty belief in the 
Vedas. You cannot persuade yourselves that offerings of 
twigs, steeped in butter, and thrown over a blazing fire, will 
really procure heaven, and yet the fear of being branded as 
hereties deters you from expressing your contempt for the 
Mantras. Nor have you the courage to test the correctness of 
philosophic results, which may have been arrived at by teachers 
of established reputation. And you virtually set the Veda at 
naught, when you receive with admiration the aphorisms of 
your sages. It is chiefly when an honest thinker, who candidly 
speaks and follows out his sentiments, is to be rebuked, that you 
fall into a paroxysm of loyalty for the Srástras." 

While this animated conversation was going on, A’gamika 
appeared to be labouring under great perturbation of mind. 
Attached as he was, devotedly, to the ritual system of Brah- 
manism, he had much clearness of mental perception and 
great honesty of purpose. He observed with unexampled 
candour; “In justice to Satyakáma I must say that he has 
reason to inveigh against your positions, Tarkakéma. I quite 
agree with the English philosopher's remark. After the Vedas 


1 ** The pundits of the Benares Col lege were once asked the following questions : 
“ As the three systems of philosophy which you have studied in the College 
*' professedly dispute each other's positions, and cannot therefore all be entirely 
“in the right, tell me whether you adopt any one of them to the exclusion of the 
* others: or, provided you really have formed any opinion of your own at all, 
“whether you adopt, eclectically, something from each? The answers were 
* generally to the effect that all the three systems were reconcileable with 
“ Scripture, and that what appeared in any of them to be a deviation from the 
"t truth, was, in reality, only an accommodation to the weakness of the human 
‘understanding, which renders it neces ry in the first instance to communicate 
“the truth under the garb of error, just as a mother, in pointing out the moon 
“to her child, speaks of it as the sh ining cirele at the end of her finger, which is 
“intelligible to the child, while the mention of its being distant by thousands of 
‘leagues 3vould have hapelessly bewildered him.” — Synopsis of Science, vol. T, 
“ pp. vii, viii, 
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have laid down your duties, it is highly arrogant in you 
speculate on a more excellent way. I do not question : 
liberty to expound, illustrate, pad declare the sense of 
Vedas. That is in truth the study and peculiar privilege 
our class. Jaimini, in his Sutras of the Mimánsá, has ind 
conferred a, benefit alike on learning and theology. 1 doy 
deny that, in his eagerness to defend the institutions of 

Veda, he has made use of expressions, at least seemingly 
variance with the reverence due to Him who breathed it 0 
But I am very jealous of Gotama, Kandda, and even Vyas 
though the latter professes to base his system almost exely 
sively on the authority of the Sruti. What respect co 
Gotama entertain for the Vedas when he introduces terms g 
definitions on which tbe sacred oracles are wholly silent, a d 
declares their investigation to be necessary for emancipation? 
The Vedas then must fall short of securing that object. T ! 
wisdom inspired by Brahmá must then be inferior to that 

the husband of Ahalyá! And as to your Kapila, though I ea 
never deny the tribute of veneration to a name honourabl 


mentioned in the Vedast, yet I consider his system as scarce 
disguised Buddhism. Tf you can go the length of Kapil 
I really cannot see how you may not go further. If you cat 
be justified in openly declaring that the means of salvati 


revealed in the Vedas are insufficient, how can I blame Saty 
káma for reduci: 


| ng your maxims to practice? You are both 
mpugners of the Vedas. If we tolerate the one, while wi 
exclude the other, we shall be following neither Menu B 
one You may differ ever so much from each other, whi 
T do vo that? the supreme authority of thi 
CRUS ae » it matters little what particular line ol 
Bae meee els adopt. As to the distinction attempted t 
ME नी p ry and practice, if there be any difference, 
r to d he eredit than the discredit of Satyakáma." 

tici E appeared quite amazed at the tono in which 
T a ee expected such a rebuke from that 
mses “~ at a loss what to Say in reply. After a short 
he, “is it all the same to you whether | 
él pes. En. that originated in the country itsel 
a enu, called algo Punyabhumi by th 
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lexicographer, or whether he becomes an ndherent of foreign 
novelties hatched in the defiled land of Mletchas 9” 

The remark was accompanied by a misanthropie sneer which 
certainly did not enlist my sympathy in its behalf. Satyakáma 
however only observed, good humouredly— z 

“It seems as if the spirit of your philosophy ceases to 
inspire you directly you begin to think of the poor Mletchas. 
Does not your admired aphorist say that time and place! 
cannot affect the eternal soul. Truth cannot suffer from the 
place where it is recognized, any more than the sun? from the 
disorders of the eye that beholds it. What is right in itself is 
right in all places, and at all times. Truth may confer a 
distinction on a site otherwise of no importance, but it is 
impossible for any place, however unholy, to cast a slur on 
truth. If what you call a Mletcha region has received the light 
which truth sheds, you must not say that the truth is thereby 
defiled. You should, on the contrary, correct your vocabulary, 
and find a better term for such a country.” 

To A’gamika the turn which the discussion had taken did 
hot seem to augur well at all He was trembling lest his 
polemical friend might, in the heat of the debate, take up 
positions which would do no credit to his order. He was 
hardly move anxious that the controversy should be dropped, 
than that ''arkakáma himself should renounce his attachment 
to logic and metaphysics. 

“You see, Tarkakdma,’’ said he, ‘‘ your dialectics will not 
do. You had better submit with becoming humility to the 
teaching of the Vedas, without affecting wisdom superior _to 
Brahmá's. Unlearn, as fast as you can, the restlessness which 
probably the aphorisms of Gotama and Kapila have produced 

‘in you. Remember an unsettled state of mind is not the 
characteristic of a wise man, nor is there any moral dignity 
in continually seeking to split straws. Keep to the duties 
enjoined in the Veda, and eschew your philosophy. Remember 
how hopeless it is to arrive at truth by means of controversy. 
Listen to what S'ankaráchárya says: “Arguments, founded on 


‘a कालूयोगतो व्यापिनो नित्यस्य सब्वेसम्बन्धात्‌ ॥ १२ d 
न देशयोगतोऽप्यस्मात ॥ १३ ॥ Sénkhya Sátra : 
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‘human speculation alone, and not derived frem the Sg 
‘are interminable, because there can 132 no limits to m 
‘speculation. The arguments which some cl 
‘may bring forward, after much thought 
* others broached by eleverer heads ; those 
* by still sharper intellects. It is impossil 
“sion to a close, because of the diversity 
“Nor can one hope for finality in a discu 
‘arguments, approved by some eminent teac 
“reputation, such as Kapila ; because we see 
“even of Kapila, Kanada, and other 
“acknowledged eminence, are mutually 
said § ankaráchárya. I hope this wil 
dangerous it is to depend on the prec 
philosophy.” 

Satyakéma—* Though it is not directed 
positions, I must not allow 
philosophy to pass without 


n 


against any of 
your sweeping attack agai 


a remark. It is but just that w 
should hear what S'ankaráchárya says on the other si 


of the question:-— Tt cannot be urged that no argument 
‘is allowable, Even i 


^ ble. Where the sense of the Vedas 
opposed, it is only by 

"terpretation that l 
‘too, thought on this 
Vedanta then quot 
the lawfulness of 
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nor S'ankaráchárya will on the whole tolerate an argu- 
ment on matters revealed in the S'ástra (A'gama.) But what 
if we be disagreed (as indeed you and I ure, which is the real 
A’gama—the true record of God's will? You cannot expect 
me to be silenced by the authority of that which I do not allow 
to be an authentic statement of the Divine law. The question 
necessarily admits of fair discussion. Then again, though I 
believe with you that God has spoken, it may yet be possible 
that there are provinces of thought in which scientific specula- 
tion is not only allowable, but highly laudable. Human philo- 
sophy cannot of course, as I have contended, teach a more 
excellent way than Divine revelation. But there are various 
questions, connected with our earthly improvement, on which 
the Divine law is silent, because they fall within the range of 
human investigation. Whatever itis within the power of 
reason to discover, does not need the assistance of revelation. 
Such questions are left to be determined by the light of nature. 
Though not necessarily connected with the well-being of the 
soul in another world, they are subjects justly demanding our 
attention, 

“Such philosophy, it must be remembered, can never be 
opposed to God's will; for one fact can never contradict 
another fact, the book of nature cannot contradict the book 
of revelation—nor the works of God be otherwise than confor- 
inable to His word. The primary duty of man is to inform him- 
self of what is required of him in the World; and, that he may do 
so as intelligently as possible, his next duty is to cultivate his 
mind to the utmost extent of his opportunities and capacities. 
lt is not the least of a man's privileges to read, as deeply as he 
can, the book of nature, so full in its delineation of the power 
and wisdom of his heavenly Father. The Bhashi poet’ gives 
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a description, as true as it is beautiful, of 
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carrying messages with a velocity that may anticipate the 
very steeds of the sun? Is it possible to decry the study of 
science after such triumphs ? 

** Of course the systems of philosophy which have prevailed 
among us for centuries justify much of your apprehensions. 
They have produced no results on which the mind can dwell 
with complacency. The misfortune is that our leading Rishis, 
instead of _patiently investigating facts, and thence deducing 
general principles, laid down certain dogmatic aphorisms, to 
be received without controversy, or, if discussed at all, to be 
discussed after the manner of à paid advocate. The way 
again in which physics, ethics, and theology were blended (or 
rather, confounded) did service to none of those sciences, but 
propagated and confirmed errors in them all. Such a process 
is apt to alarm all inquirers after truth. 

“ But, because a Gotama or Kanáda has staked the soul’s 
salvation on a precise knowledge of his own categories, and 
imposed his aphorisms on posterity, with the understanding 
that they were to be received, not reasoned against ; it is not 
necessary that every teacher of science should follow the 
example. S'ankaráchárya says, ‘there is no reason whatever 
that one should himself be a fool, merely because an elder was 
à fool." 

“Tt must also be remembered, in justice to the founders of 
our philosophy, that their eminence in learning, and intel- 
lectual activity, necessarily earned for their writings an 
authority to which their successors implicitly submitted. They 
could not help their own greatness. 

“ The rules of philosophical investigation which Gotama and 
Kanada, more especially the latter, propounded, were no doubt 
fundamentally correct. If they had followed out those rules 
themselves, and encouraged their followers to do the same, we 
could not have had much to complain of. The pity is that 
they hastily entertained, and dogmatically ineulcated, princi- 
ples, which cannot stand the tests of their own logic. | 

'" Still though a man may, without endangering his soul's 
welfare, remain ignorant, not only of Gotama’s own ideas of 
the properties of water or air, but also of the real facts, as 
unravelled by the patience and industry of experimental 
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carrying messages with a velocity that may anticipate the 
very steeds of the sun? Is it possible to decry the study of 
science after such triumphs ? 

'* Of course the systems of philosophy which have prevailed 
among us for centuries justify much of your apprehensions. 
They have produced no results on which the mind can dwell 
with complacency. The misfortune is that our leading Rishis, 
instead of patiently investigating facts, and thence deducing 
general principles, laid down certain dogmatic aphorisms, to 
be received without controversy, or, if discussed at all, to be 
discussed after the manner of a paid advocate. The way 
again in which physies, ethics, and theology were blended (or 
rather, confounded) did service to none of those sciences, but 
propagated and confirmed errors in them all. Such a process 
is apt to alarm all inquirers after truth. 

“But, because a Gotama or Kanáda has staked the soul's 
salvation on a precise knowledge of his own categories, and 
imposed his aphorisms on posterity, with the understanding 
that they were to be received, not reasoned against; it is not 
necessary that every teacher of science should follow the 
example. S'ankaráchárya says, ‘ there is no reason whatever 
that one should himself be a fool, merely because an elder was 
a fool." 

“Tt must also be remembered, in justice to the founders of 
our philosophy, that their eminence in learning, and intel- 
lectual. aetivity, necessarily earned for their writings an 
authority to which their successors implicitly submitted. They 
could not help their own greatness. P 

‘‘ The rules of philosophical investigation which Gotama and 
Kanáđa, more especially the latter, propounded, were no doubt 
fundamentally correct. If they had followed out those rules 
themselves, and encouraged their followers to do the same, we 
could not have had much to complain of. The pity is that 
they hastily entertained, and dogmatically inculcated, princi- 

les, which cannot stand the tests of their own logic. t 

“Still though a man may, without endangering his soul's 
welfare, remain ignorant, not only of Gotama’s own ideas of 
the properties of water or air, but also of the real facts, as 
unravelled by the patience and industry of experimental 
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philosophers in Europe, yet human society has undoubtedly 
benefited much by pu investigations of physical MB ] 
mental phenomena, in the East no less than the West. The 
definitions of our predecessors have unquestionably contributed — 
to precise expressions of truth. . 
** As to scientific speculations In general, you cannot refuse - 
assent to the maxim of your own Veda, that the ignorant are 
murderers of their souls) Those who wilfully throw away 
opportunities of mental improvement, and of philosophical | 
investigation, certainly do great injustice to themselves. 
A'gamika was a good deal affected by the above speech. Hel 
on his part had not calculated on hearing the names of Gotama 
and Kanáda mentioned with any degree of approbation by | 
Satyakima. “It is impossible for me," said he, ' to makea 
hasty statement on all the points that you have advanced. T 
can only promise to think on them. But, Satyakdma, you said | 
a little while ago—that I greatly misapprehended your doe- 
trines and practices, and that you would explain both before 
we parted. Iam ready to hear you now.” : 
Our host had now a delicate task to perform. He had to 
satisfy his guests that the cry raised against himself had no 
foundation. When men differ in opinion on points of practical | 
philosophy or theology, itis no easy work for them to under 
stand each other. Satyakáma endeavoured to make out that 
men who freely speculated among themselves, regardless of the 
authority of the Vedas, had no just ground of complaint against 
him—and that his guests had no more right to find fault with 
him than with one another. 
“The regrets you have expressed," said he, “ 
pointing expectations formed of me, I accept, not as re- 
proaches, but as compliments—not as tokens of disregard, but 
as proofs of kindness and affection. I fear, however, I am in 
yonr eps a godless person, without those tender sensibili- 
168, which you think are not, compatible with the rejection of 


at my disap- 


1 अस os ae 3 
असूर्य्या नाम ते लोका अन्धेन तमसाबता: तांस्ते प्रयभिगच्छन्ति ये 3 | 
चात्महनोजनाः | Isopanishad, ; 
arate घन्तीति आत्महनः के ते asfasia: कथं ते आत्मानं fad 

हिंसन्ति अविद्यादोषेण विद्यमानस्पात्मन स्तिरस्करणात्‌ | 
S'ankara's Commentary on Dittos 
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the Vedas, and neglect of the duties they enjoin on Brahmins. 
The pictures, which a large portion of our literature has drawn, 
of the doctrines and practices of those, who, in former times, 
impugned the Vedas, readily present themselves to your imag- 
ination. You cannot believe that one can reject the Vedas, 
without being a Bauddha, Jain, or Charvaka, or a demon in- 
carnate, such as Kansa or Rávana was. Now will you allow 
me to say that, whilst I pronounce no opinion at present as to 
the correctness of the portraits that S'ankaráchárya and Vyasa 
have given of their heretical opponents, I do most unhesita- 
tingly repudiate (and with no less depth of feeling than you 
yourself, A’gamika, would, the supposition that I hold any 
thing akin to the atheistical and sensual doctrines attributed to 
Bauddhas and Chárvakas. Let me assure you that, although 
my opinions have changed since I was young, I have not un- 
learnt a particle of the horror which we all entertained for 
God-denying and voluptuous principles. You are astonished 
at this? and yet is it not possible that two things may differ 
from a third, and yet be very far from identical with each 
other? ‘This is all that I have any right to demand of you 
now :—but so much I may without impertinence demand. 

" I must embrace another opportunity of explaining in full 
the doctrines which at present guide my conduct. But allow 
me, once for all, to relieve your anxiety on my behalf, by satis- 
fying you that not one of the doctrines and practices which 
haunt your imagination, when you think of me, has any count- 
enance from myself. You charge me with forgetfulness of 
spiritual duties, because I have ceased to tell 2 the Sandhya 
three times a day. It is not from thoughtless indolence that I 
have given up that form of devotional exercise. My maxim 
still is— Evening, and morning, and at noon-day; will 1 pray. 
It is only because I have found a more excellent way that 
I do not make use of the Sandhydé. I do not indeed invoke 
blessings from the waters of dry and marshy lands, from 
natural and artificial pools,’ nor call upon the sun, and the 
elements, to take away in the morning sins committed an 


' शन्न आपो धन्वन्याः शमनः सन्तु नूप्याः शन्नः समुद्रिया आपः 
शमनः सन्तु कृष्याः * # * * सूर्य्यश्च मामन्युश्च मन्यृपतयश्च मन्युकृतेभ्यः 
पापेभ्यो का यद्राल्या पापमकार्ष मनसा वाचा हस्ताभ्यां पद्भयामुदरेण 
शिश्ना अहेस्तदबळंपलु || Sandhyá, 
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the night; but it is my practice to call darly s IP Him, - 
who made the waters, the sun, and the elements, to confe 
before Him, morning and evening, both what I have done 
and what I have left undone, and to ask His pardon for. 
sins, of thought, word, and deed, whether committed at nigh : 

rin the day. E 
T You um also charged me with abandonment of my 
Swadharma. Now do not consider it a mere cavil, if I as 1 
you, what do you mean by Swadharma eae ; ] a 

“Why, your own religion,” said Tarkakama, rather impa- 
tiently. £ 2 2 

“ Pardon me," said Satyakama, ''if I repeat the question 
What is my own religion 2" 3 

“ The Hindu religion to which you were born—the religion 
of the people of India. That is plain enough as a definition,” 

“ The Hindu religion! does such a term or idea occur in any 
S'ástra. Will you cite a passage of S'ruti or Smriti, giving such: 
a definition of Swadharma ?” | 

Tarkakáma paused for a moment—when A'gamika remarked, 
“Yes! it is singular the term Hindu is not found in our sacred 
language, and yet we speak of the Hindu religion. I wonde 
how we got such a term. I fancy we got it from the Moham- 
medans.” 

Satyakáma.—“ T he oldest writing in which the word, or 
something very like it, occurs, is a portion of the Hebrew 
Scriptures. The Greeks appear to have got it from some 
eastern country, and rendered it ‘India, and the Arabians 
and Persians ‘ Hind.’ We received it no doubt from the 
Mohammedans.” A 
“ Whatever the origin of the word 
lere e have it—and by the Hi 
C the inhabitants of this country. I mean the right- 
u abitants of our Pun 'abhumi, excepting f cours n 
men as the Mohammedans) Pars d Gnd DIES foror E : 
pave recently settled here." ces, and other foreigners who 
10 But where do you find the religion of Bi 

T'arkakáma.—« 
of Vakeels in th 
S'ástras." 

“ Pardon me again." 
but I am not aware ot 


> 


may be,” said T'arkakáma; 
ndu religion we mean the 
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You are putting questions after the manner 
य ofscourme, in the Veda and other 


said Satyakáma, “ I mean no offenc 
any system inculcated in the S’ruti a 
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the Smriti which may be called the religion of the rightful 
inhabitants of this country. Nor isit easy to determine who 
are the rightful inhabitants of our Punyabhumi. The Vedas 
speak of the A’ryas, and it is supposed by many learned persons 
that the A’ryas were emigrants from the other side of the 
Indus. But whether they were emigrants or aborigines, they 
certainly did not form one community with the Dasyus, spoken 
of also as inhabitants of the country—and there could be no 
system which might be called their common religion. And 
there were Rákshases, also inhabiting the country, whose 
Swadharma, or religion, as you have expounded the term 
consisted in acts which it would not be safe in us to en- 
courage, though Rama Chandra himself did not deny it was 
their Dharma." 

" But the Rákshases never pretended to be any other than 
enemies of Brahmins.” 

“ Very true—but they were nevertheless rightful inhabitants 
of the country. All I contend for, is that there is no system 
in the S'ástras, which may be called the common religion of all 
Hindus.” 

“ But the Rakshases were not Hindus.” 

‘I do not know that you can deny them the right of occupa- 
tion in the country. But I will not dispute that point with 
you. You acknowledge the S^üdras as Hindus—do you not 27 

“ Certainly. If we were to discard the S'üdras, twelve annas 
or more of our community would be lopped off—The Rajah, 
our own Zemindar, would himself be excluded. And we 
should lose almost all patrons of our religion." 

“ Well :—do the S'ástras inculcate any common Dharma for 
Brahmins and S'üdras? I suppose you cannot answer the 
question in ihe affirmative. The Brahmins have to study and 
meditate on the Vedas—S'üdras only to do service to the twice- 
born. ‘Only one duty, says Menu, ‘ has the Creator ordained 
to the S/üdra—to serve the three superior orders. And this is 
his swadharma. 

** Granted—what then ?” 


' अद्मो faa देवयजी निहन्मः gd qi प्रेतनराधिवासं | धर्म्मो 
aq दाशस्थे निजोनो नैवाध्यकारिष्महि dazu ॥ धर्म्मोस्ति सत्यं तव 
राक्षसाथमन्यो व्यतिस्ते तु ममापि धर्म्मः । ब्रह्मद्धिषस्ते प्रणिहन्मि येन 
राजन्यदगत्ति धृतकाम्मुंकेषः ॥ Bhatti. 
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* Swadharma, then, means the duties proper for one's class. 
I only wish to understand the precise nature of the charge 
against me. I suppose I may expect that you will not encour- 
age the vulgar clamour in this respect. People ignorant of the | 
S'ástra think that all Hindus have a community of Dharma— 
a word by which they understand religion, when, as we have 
just seen, it more properly means class-duty. The word Hindy 
is unknown in the S^ruti and Smriti, and there is no other term 
by which the whole body of rightful occupiers of our punya- | 
bhumi may be designated. If there were a community of 
religion, there would surely be a name whereby to designate it,” 
T'arkakdma.—'* A^ryávarta is synonymous with Punyabhumi; | 
I should say the word A4'rya would be a common designation." | 
. ‘ But," said Satyakáma, “ A'rya cannot possibly include 
Dasyu, with which it is plainly contrasted in the Vedas, and. 
I believe it excludes S^üdra. ‘The Brahmin is a caste divine; 
the S'üdra from Asuras or demons!’ You would hardly be. 
disposed to call the Sidra an Arya.’ 
a ae pall obi discussion ? Granted, Swadharma means - 
Scudar duties of one's own class. Can its observa : 
the less binding for that?" . aie ess E 
“ Let it be understood then, that I am t ial 
570९ 5 o be put 7 br 
on a charge of deviating from the duties of Ue classi will 
you tel me what those duties are ° = i 
E anu's summary," said Tarkakáma, “is no doubt the 
best. To Brahmins he assigned the duties of reading the 
Veda, teaching it, of sacrificing, of allurine ; o : 
‘of giving alms (if they b "s » OL alluring others to sacrifice, 
‘ gifts 2." ey be rich), and, if indigent, of receiving 
“You cannot si doit » id § E. 
habitual neglect M pec me," said pue 8 a 
guilty of doubting the inspiration of the Veda.” "me^ - i 


an be no difficulty in 
uy careful in abstain- 
: S texts of S'ástras, 
wing: ‘The Brabus i S of the S'ástras, 
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“You have ‘not given the full meaning of that text, as 
expounded by Rishis. The Brahmin is not to take any food 
supplied by a Sidra. Even raw materials! such as ghee, and 
unprepared rice, given personally by a S'údra, are forbidden 
to him. Is that not the teaching of the S/ástras? 

“It is,” said A’gamika. “ There can be no doubt about it." 

“ Well then," said Satyakáma, “ although on my trial, allow 
me to suggest another rule, which may further strengthen the 
cause of the prosecution, whenever a Brahmin is arraigned 
before you for breach of duty. The Brahmin is prohibited to 
cook for the S'üdra,—to perform religious offices for him—to 
follow the profession of arms—or to live by his pen or by selling 
his learning. Is that not the dictum of the 84 5088 ? 9 " 

“There can be no doubt about," it said A/gamika. 

" Hear now my defence "— said Satyakáma. “You have 
lamented over me as an apostate from my Swadharma, We 
have seen that the observance of our Swadharma means the 
observance of all the rules we have just cited, and many others 
which we have not cited. Do you not see that if I am to be 
lamented over as an apostate, there are myriads of others who 
are as fitting objects of your compassion. If my friend 
Tarkakéma condemns me, I find myself condemned in very 
good company. Whosoever, being a Brahmin, follows _the 
occupation of a paid professor of our sacred language, in a 
College or School, whosoever officiates as a village priest, or at 
poojahs in the houses of S'üdras, whosoever accepts from 
B'üdras offerings of any thing eatable, whosoever enlists in an 
army, or works for his livelihood as secretary or clerk, is as 
much an object of your compassion, as one that may have 
given up the Sandhyá, or renounced his Dharma, as the vulgar 
would say. How many Brahmins do you think there are who 
can stand a searching investigation on these points? You 
have no doubt heard of a society called the Dharma Sabha B 
you will recollect who its president was—a Raja of the Sidra 
caste, while the Secretary was a Brahmin.” र 

“ What could we do under the circumstances ?”’ said Tarka- 
kama. “No Brahmin could be found possessing sufficient 


‘agra तदपि स्मृतं अपि शब्दात साक्षादत्तवृततण्डलादि 1 
*शूद्राणां सूपकारी च शूद्रयाजी च यो द्विजः । असिजीवी मसीजीवी 
विषहीनो यथोरगः । यो विद्याविक्रयी विप्रो विषहीनो यथोरगः | 
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infiuence to be fit for the President's ofice. We were glad to 
accept Taai which the Rajah rendered, though à 
Sidra. We have no longer Kshetriya princes. There would: 
be none to defend our Dharma, if we did not allow Sadr 


i to support it." Ed a " 
E P कक your Dharma by really destroying it. Tiis 


like the visit of congratulation which S'ani paid on the birth 6 3 
Ganes'a—the infants head dropping m Ais neck, the 
moment the visitor's eyes fell on it. The S'üdra that puts him- 
self at the head of a society, having Brahmin 8 for its members; 
breaks through his Swadharma, by placing himseif in such 
position—and the Brahmins, who are members, break throug 
theirs, by humbling themselves before those who ou ght to 
their servants. What they then defend is neither the spirit m 
the letter—but the carcase of their Dharma, strangled to deaf] 
by the Sabha itself.” a हे E च 
Tarkakáma.—“ It would be impossible to maintain our 
position over the S'üdras at a time when we have no Kshetri 
to defend our Dharma, or to make publie provision for ou 
maintenance, and the S'üdras have risen to such power | 
Rajahs and landholders.” 1 
Satyakáma.—''l am rather surprized Tarkakáma at your 
defending deviations from Swadharma on the part of men, lik 
the domestie priest of our S'üdra zemindar, while you are 
eagerly condemning me for my departures. You say, there 
no Kshetriya patrons of Brahmins—no provisions for thi 
from the public revenue—how are they to maintain themselves 
They are compelled to accept service from Stidra patrons. 
do not wish to contradict your position. Let me howeve 
remind you of what the Sri Bhagavat says: ‘ While there is th 
$ bare ground, why labour for beds? While there is your owi 
‘arm, why labour for a pillow ? While the palms of your hand 
‘may be joined, why trouble yourself for dishes anå platte 
: While there are barks on trees, why labour for raiment ? 
,, are rags never found on the high way? Do not hospital 
P yen give alms? Are rivers dried up? Are caves closed 
; tion? When not the Lord support all who seek his pro 
9 y then do the wise serve those who are blinded 


1 सव्यलोचनकोणेन 
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‘the pride of wealth'?” You may admit this reasoning if it 
please you. Bat if you persist in saying that hard necessity has 
driven the stipendiary professors of cur Colleges, the domestic 
priests of our S'üdra nobility, the Brahmin clerks of our public 
offices, to a deviation from the rulers of Swadharma, then it is a 
confession, that the observance of our own religion is impossi- 
ble in these days. Do not then insist on its observance, since 
it is impossible to maintain it in its integrity. Scarcely a 
single Brahmin keeps to the prescribed rules of his class. You 
confess it would be impossible to observe them all in these 
days. But Kapila says rightly, what is impossible is no rule— 
though enjoined, it is no injunction." 

A’gamika here heaved a deep sigh, and said, “Alas for the 
humiliation of our Sanátana. (eternal) Dharma in this Kali 
Yuga!’ d 

“You need not grieve, friend A'/gamika," said Satyakáma, 
* for there is no such thing as an eternal Dharma to be deduced 
from the S'ástras. Class rules, now called swadharma, do not 
seem to have existed from the commencement of Indian 
society. There are no traces of them in the oldest Mantras of 
the Vedas. And it is said in the Mahábhárata itself, that there 
was at first no distinction—the whole universe was of Brahma’, 
the distinction arose subsequently from different occupations. 
The caste rules, then, could not have existed at that time. 
They were formed long after in the age of the Purdnas—and if 
they are not strictly observed in the present day, it is because 
the castes have been much modified under new influences. 
Surely there is no sanétana, or eternal, Dharma in all this. 


' सत्यां क्षिती किं कशिपोः प्रयासेवीही efus age: किं । 
सयञ्जलौ fa पृुधान्नपात्या दिग्वल्कलांदौ सति किं दुकूले: । चीराणि 
कि परथि न मन्ति दिशन्ति भिक्षां नैवाङ्घ्रिपाः qud: सरितोऽप्यशुष्यन्‌ 
war गृहाः किमजितोऽत्रति नोपपनान्‌ कस्माद्गनन्ति कवयो घघनदुर्म- 
FJA | II, 2. 

° न्ाशक्योपदेशविधिरुपदिष्टेषप्यनुपदेश: | 1. 9. 

*a विशेषोस्ति वर्णानां सर्व्वं ब्राह्ममिदं जगत्‌ । ब्रह्मणा पृव्वसृष्ट 
हि कम्मेमिवणेतां गतं ॥ 
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very much chan 
Tarkakáma.—* But I cannot allow that one becomes 


apostate by officiating for S'üdras, or accepting gifts of eatables 
from them. A Brahmin’s dignity may be somewhat compr 
mised thereby, but he does not cease to be a Brahmin.” 
Satyakáma.—' Many texts inveigh as strongly against sue 
degrading acts, as they do against any other delinquency whieh 
you may call more hemous. While other texts again speak 0 
the indelible character of the Brahmin’s sanctity, so that 
can never forfeit his superior station, how gross soever h 
delinquency may be. But you will not deny, ''arkakáma, that 
some of the S'/ástras, at least, not only tolerate, but highly 
applaud a total renunciation of caste, or, in other words, 6 
own Dharma.” 
Tarkakáma.—'* What do you mean ? 1 
Satyakdma.—'' I mean when a person joins any of the sectsl | 
and devotes himself to some peculiar ishta devat¢, whether it 
be a form of Vishnu or of S'iva."* 4 
, Tarkakéma.— Ah, but then, he renounces the world for his 
ishta devatá, and, with the world, all its occupations and 
deccm M thing appertaining to it—and, consequently; 
its DUTIES also." E 
Satyakéma.— So may one, for aught you know to the 
contrary, that gives up his swadharma for the sake of some 
other ishta devatd. At any rate the renunciation of the world 
Ug c does not mean that he may not marry and keep 
se. For such persons are not unfrequently exhorted? to 
lead *household' lives, and yet they are absolved from th 
bondage of swadharma. Nor are shortcomings in point E 
ea ता; च a disqualification for such liberty, 
motives, fails H SN it a person, giving up caste from religi 
, 5 1n attaining his end, he suffers no harm thereby: 


1 e . — 
AA खधम्म चरणाम्बुनं हरेर्भजन्नपक्तोथ पतेत्‌ ततो यदि qa 
वाभद्रमभूदमष्य कि कोवार्थ sat भजतां खधर्म्मत: ॥ 


2 P = 
ne RT वनेष्वपि स्यात्‌ यतः स आस्ते सहषटसपत्नः | 
जितेन्द्रियस्यात्मसते वृधस्य गृहाश्रमं किं नु करोत्यव्यं ॥ ; 
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A'gamika.— That is only when one gives up caste for Hari 
ie., Vishnu." . , 

Satyakáma.—'' Very true, but the principle of abandoning 
one’s own religion (as the vulgar understand by Swadhar- 
ma) for something more excellent—some ishta devatá to 
which the mind is devoted, is recognized, nay applauded 
in the S'ástra. Whether I have found a more excellent 
way to justify my act, is a point on which I will not 


offer evidence now ;—and, indeed, according to Indian custom, ` 


one ought not m pry into another's ishta devatá, that being a 
pure question of conscience with him. But if occasion should 
offer, and you desire it, I, for my part, shall have no scruple in 
laying before you the grounds on which I adhere to my Lord 
and Master.’ 

Tarkakdma.— But to what extent soever a person may 
deviate from his Swadharma, we have never heard him say he 
does not reverence the Vedas. All Hindus, including Südras 
and Sectaries, bow to the authority of those oracles of 
inspiration.” 

Satyakáma.—“ The 9 üdras cannot know any thing of the 
Vedas, because they are not allowed even to hear them read— 
and there can be no real reverence for a Scripture without 
knowing something about it. As to the sectaries, they are 
glad enough to seize on any passage that may be tortured into 
an approval of their opinions, but it is evident they care little 
for texts of the Vedas when opposed to their sentiments. And 
it is notorious they have fabricated many Upanishads in order 
to beguile the unwary. Such a vague and questionable 
reverence, producing the most opposite doctrines and practices 
cannot be recognized as a bond of union in Hinduism, for 
even the Jesuits of Madura exhibited some such reverence. 
You may have heard of their forgeries.” . Į 

Tarkakáma.—: The sectaries are a set of ignorant fanatics— 
dupes of cunning and ambitious leaders. If their minds had 
been enlightened by the teaching of Gotama, Kapila, and 
others, they would not have been so unsteady.’ A = 

Satyakáma.—' Some of the sectaries have ideas of Divine 
love, and are animated by sentiments of devotion to the 
Supreme Being, which they would fast unlearn, under the 
teaching of Gotama and Kandda. And as to Swadharma, 
those doctors would make quick work of it.” 

Tarkakima.—* You must be greatly mistaken. I wonder 
the more at your mistake, because even foreign scholars 
profess the greatest respect for the schools of philosophy, 
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though they despise our rites and ceremonies. I should like 
disabuse your mind by pointing out in detail the excellen 
of those systems, and refuting your objections.” — 

Satyakáma.—“ I shall be very happy to listen to yo 
explanations.” f 3 

Tarkakama was going to commence his explanatio 
when A'gamika, having no great relish for them, and 

-ceiving that the son of Kasyapa had already driven the so 
car nearly over our heads, proposed that we should stop th 
intellectual repast, however pleasant, and look for somethin 
more material which, whatever his philosophical friends migh 
suy to the contrary, he, for his part, particularly felt the nee 
of at that moment; promising, if it pleased the company, 
to come some other morning to listen to Tarkakáma's expla 
tions. Allassenting to the proposal, the meeting was adjou 
to Monday week. 

Such, my learned friend, was the conversation I witnes: 
between the parties I have already named. The whol 
occurrence was so novel—almost startling—that I could 
forbear sending you this full account. If any thoughts stri 
you after reading it, pray let me have the benefit of them. 


DIALOGUE II. 


FROM THE SAME TO THE SAME. 


DS to the arrangement of the previous week, I went 
to Satyakáma's as early as I could on Monday, hoping, though 
not sanguinely expecting, to witness the conference proposed 
by Tarkakáma. We had all made a grand mistake in appoint- 
ing that morning for the discussion. On the day of the first 
conference, we did not remember that our almanacs held out 
the threat of an eclipse to the beautiful moon, which had been 
waxing for several nights past. The giant was right earnest 
in verifying the threat. Nearly a third of the splendid orb 
which rose in the evening, shedding its nectareous beams on a 
delighted world, was in the ruthless demon’s grasp for more 
than two hours after midnight. The excitement produced by 
the event turned night into day. Every lane and alley was 
crowded by men, women, and children, some begging, others 
giving alms, and all in breathless haste moving towards the 
river. For A'gamika to think of rest in such a night was 
impossible. The ceremonies, usual on such occasions, occupied 
him nearly till the close of the third watch. He could hardly 
have any sleep after that. It was not to be expected that j he 
could take part in a conference on speculative subjects after 
the fatigue and excitement of a sleepless night. He did not 
make his appearance at all. : 

Nor was Tarkakéma punctual in coming. It is not proba- 
ble that a mere lunar eclipse could have disturbed the repose 
of an admirer of Bháshkaráchárya, but he did not wish to 
appear singular in his practice, and was resolved not to show 
any disrespect to the institutions which governed the conduct 
of his countrymen. $ : 

“Our friends are not yet arrived," said Batyakáma “ per- 
haps they find it inconvenient to come this morning, because 
of last night's eclipse." : F 4 

“I have no doubt," said I, “that is the cause o their ab- 
sence. Byt I am not sorry your conference is postponed. As 
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I never paid much attention to the dogmas of the obo the - 
discussion will not be the less interesting to me, 11 meanwhile J 
I can revive my knowledge of the Sutras. The fact is we 
generally receive our ideas of the Nyáya and other systems at 
second or third hand. Few of us ever read the ‘Sutras them- - 
selves. The Bhásháparichchheda and the Vedanta Sara are 
text-books with most of us. The Sttras of Gotama are in-. 
deed studied to some extent. But how few have read even 
the Vedanta Sutras. How still fewer are those who have seen, 
(to say nothing of reading) the Stitras of Kanada, Kapila, | 
Patanjali and Jaimini. And yet we all talk of the Vaiséshika, 
Mimánsa, and Sánkhya, as if we were quite familiar with - 
them. I should be glad to know something definitely of them. 
But what puzzles me most is that the different schools are 
supposed to discuss one another's views. We hear of Gotama 
replying to Kapila, and Kapila to Gotama; of Vyása assailing 
Kanada, and Kanáda Vyása. How could the earlier philoso- | 
pher reply to the later? or are we to suppose that they 
knew one another's opinions by supernatural vision, and 
that the earlier sage replied to the later by anticipation! 
A mystery seems io hang over the whole question. Is it 
pue n हे oe to trace the gradual formation of the variou 
Schools : 
NEU i n is Mie true, as you have said, tha 
und a pr a : alk of the oppose ot Gotama and Kanada 
Uem t cone : een their Sutras for themselves. ‘They 
The ह T eas to Pence us opinions on. the subject. A 
Medes of 2 s ieve z pane ? that while Kapila discarded. 
n dera ae eee ee creating the universe, 
EA Mari dn Er ACH Paen atheistical views, and 
Intelligent efficient d (ie fares SR Almighty anda 
i C ae pon a EE o ape the universe. 
of those eminent Rishis’ न्हा traditional account we Haag 
oom Pe 
“ey an ee um br the tradition,” said Satyakam: 
reference to the order in whic pe future occasion, f bs 
n which the various schools were formed, ५ 
rem a my thous. A 
काका : a paper on the subject, whic 
acd Sele am to-you, but that I fear they t very crud 
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question, that I shall gladly hear what you have written. Do 
therefore read your paper.” 

Satyakáma accordingly read as follows :— 

“It is very difficult to trace the origin of Hindu philosophy. 
Our ancient writers have left no records which can be properly 
called historical. The charins of poetry, by which their minds 
were captivated at an early period, maintained their power to 
the last. Not only in the department of subjective theology 
(where the facilities which poetry lends to devotion cannot be 
denied), but in historical narratives, in science and philo- 
sophy also, the genius of poetry had absolute sway. The 
metaphysies of Is^wara Krishna, and the astronomy of Bhás- 
karáchárya are both in verse. Pleasant reading it was, no 
doubt, to have the fascinations of poetry al mg with the dry facts 
of history, and the stern principles of science. But nothing can 
be had in the world without a price. If history and science 
were made to contribute pleasures and amusements which they 
were not bound to supply, it has been at the expense of their 
proper tributes—truth and exactitude. The exchange has 
been no benefit, but rather the reverse. When the annals of 
kingdoms, and the definitions of science, are given in poetry, it 
is obvious that the labour required for conducting critical and 
inductive investigations will be in constant danger of being 
supplanted by the comparatively more agreeable exercise of the 
imagination and fancy. 

“ And as to chronology nothing can be a more heterogeneous 
compound of possibilities and Zmpossibilities. You have the 
same Viswamitra, putting Haris’chandra to the trial of his faith, 
and afterwards conducting Rama Chandra to the palace of 
Janaka. You have the same Vas‘ishtha at the courts of Dilipa 
and Dasaratha. 

“ Accordingly we are left to grope our way in the dark as we 
best may. All our writers were poets. Facts are so blended 
in their compositions with fictions, that it is impossible to 
disintegrate them." > diffi 

“ But," added he, folding his paper with some diffidence, 
“Iam afraid what I am reading is irrelevant to your question. 
You probably do not care about the early history of the Brah- 
minieal intellect, nor the way in which the various schools of 
philosophy arose." “ Pray go on," said I—* Let me hear what 
you have written. I feel much interested in the question how 
these several systems originated ;—which was the earliest, and 
which the most recent." 
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“I do not pretend to unravel that mystery, but perha; s 
some light will be thrown by a consideratior of the Sútras 
themselves."  Satyakáma then continued to read: “In the | 
midst of the obscurities in which the want of historical 
records has left us, one thing we may assume as certain, | 

` that the Brahminieal mind was formed in the mould of the ! 
Vedas. Indian scholars were from the earliest times possessed | 
with the highest notions of reverence for those writings. ia | 
all questions, whether political or religious, dogmatic or pi 4 
sophical, the authority of the Vedas was conclusive. one — 
dared to contradict what they inculcated. No appeal to reason | = 
or experience lay from their verdict. $ 

** But the Vedas are for the most part known to our country- 
men, now, by name only. Probably not one of our contem- | 
poraries has read the whole of them—or even seen them in | 
their integrity. European enterprise has given portions of 
them to-the world, but few of us think it worth our while | 
to procure or peruse them. The small tracts, distinguished by 
the name of Upanishads, are alone familiarly known to any of 
us. Nay it appears that our standard authors on theology and 
physics confined their attention to those tracts, for it is but + 
seldom we meet with Vedic passages, quoted in their writings, ^ 
which may not be traced to some Upanishad or other. 4 

The division of our Vedas, it is well-known, is two-fold , into 
Mantras and Bráhmanas. The former may generally be con- 
sidered devotional, the latter ceremonial and dogmatic. As for 
the short treatises called Upanishads, they are, with a few 
exceptions, appendices, to the dogmatic parts, and, like 
codicils of wills, are held to be the most recent, and there- | 
fore the most matured, expositions of the authors’ minds. They 
profess to be repositories of pardvidyd, or superior knowledge, | 
and look down on the great bulk of the Vedas, as apard, or 
inferior. They contain some rude indications of hilosophie 
thought, and, like the twinklings of stars in a dark En ght, may - 
occasionally serve as guides in a history of Hi du philosophy- | 
They do not however exhibit any god attemp ae pu | 
arrangement, classification, or argument. Even there the | 
poetry predominates over the logic. Bold ideas abruptly strike + 
your fancy, but you find no clue to the a iati SDN Ned | 
them forth in the author’ i spool ons whioh NM 

: uthors mind, and search- in vain for the | 
reasons on which they were based. Subli ti } oU 
wanting, but they resembl ader me thoughts are not. 

त्र t e sudden flashes, at which you may 
darkness thea cnt, but are, immediately after, left in deeper 
8 than ever, or are they free from those irregular 
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flights of the imagination in es poets, with vitiated tastes, 
delight to indulge, setting at defiance all rules of decency and 
morality!. : 

“The Upanishads appear from their language and style 
io have been the latest, and the Mantras, the earliest of Vedic 
compositions. It may be a delicate question, but it is one 
which ought not to be unfairly suppressed, whether the authors 
of the earliest compositions, the Mantras, profess to have 
written them down as inspired records. You are fond of saying 
that they were breathed out by Brahma at the time of the crea- 
tion, and yet you speak of the Rishi of each Mantra. The Man- 
tra itself is such that its Rishi may well be supposed to have 
composed and chanted it, and there is nothing as to matter 
and style which could possibly require divine illumination. 

“ That our ancestors looked on the Vedas with such reverence 
is no marvel. The Vedas were the first national efforts in the 
department of literature. In the infancy of literature, the 
ignorant, who did not know how to read or write, would 
naturally look upon those mysterious talents as divine endow- 
ments, as especial instances of Saraswati's grace. They would 
accordingly feel a sort of religious veneration for such gifted 
and highly favoured persons, and consider their writings as 
divine inspirations. 

“The Mantras again were hymns. Those who could not 
read, would listen to their recital with the greater devotion, 
and learn to rehearse them in moments of leisure. And those, 
who could read, would go over them as religious exercises.  ' 

“ Rhythmical phraseology is always favourable to the senti- 
ment of devotion. ‘Ihe fine versification of the Mantras, their 
excellent adaptation for chanting and music, were charms 
which could not fail to impress both readers and x hearers. 
They accordingly considered them as the voice of od. No 
wonder that in the language of poets even birds and beasts 
should be subject to the spell of Vedic recitations. j 

“The reverence, first accorded to the Mantras, was easily 
extended to the whole Vedas. Their interpretation was held a 
secondary point. It was received as tradition handed it down. 


l Thus: योषा वा afa गोतम तस्ता उपस्थ एव समिल्लोमानि su 
योनि रचिर्यदन्तः करोति तेऽङ्गाण अभिनन्दा विस्फुरिङ्गा स्त स्मिन्ने- 
atadi देवा रेतो agfa तस्या organ: पुरुषः सम्भवति | 


z Brihađáranyaka. 
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No one dared to expound the Veda in a novel way. The faith 
and practice of one generation were quietly followed by-that 
which succeeded it. Indeed the question with the generality 
of men in all countries has been, not, What says the law? | 
but, What says practice ? "ien 3 z 

“The Vedas formed from the first the peculiar inheritance 
of the learned, who were honoured under the title of Brahmins, 
Originally all who could, were allowed to read them. ‘Dhis | 
appears to be the meaning of the tradition in the Mahábhá- 
rata, that there was no distinction of castes in the beginning, 
and that the distinction arose subsequently from diversities of 
oecupations—and, it may be added, of talents. The learned 
were then classed in a separate order—the Brahmins who 
became the priests of the whole nation, charged with the 
duty, and endowed with the privilege of tapasy , or divine 
meditation, for the benefit of themselyes and of the whole 
community. The fact is attested by the Ramayana, the oldest 
of epic or Pouranic poems, which says that, in the Satya-yuga, 
devotional exercises were not allowed to any but Brahmins i= 
And indeed some such spiritual privilege must have been the 
monopoly of the priestly order, when Vis^wámitra and Janaka, 
excluded therefrom by their birth, made such strenuous efforts | 
to partake of it. 

“That the right of engaging personally in hard religious 
नन was not considered an empty privilege, will appear 
ATE NE Fe in the oldest epic poem, just named? 
qae me returned home from his expedition to Lanka, - 

enced a happy and prosperous reign in Oudh, a Brah- 
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तस्मिन्‌ सरसि तप्यन्तं तापसं समहत्तप: | 


ददश राघवः श्रीमान्‌ 
लम्बमानमधोमुल्वं ॥ | 


eon VERA तप्यन्तं तप उत्तमं । उवाच च 
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min came to His door, bitterly complaining of the untimely 
death of a child, only five years old, and attributing the tragical 
event to some curse under which the kingdom lay, owing to the 
king's want of watchfulness. Rama, listened to the Brahmin's 
invectives with self reproach, and could not, with sueh a humi- 
liating fact before him, gainsay the Brahmin’s conclusion. 
Advised by ministers and Rishis, he proceeded, sword in hand, 
to search out the unknown cause of the national sin. By the 
side of a tank he discovered a man absorbed in deep and austere 
devotion. Challenged by the king, the devotee gave his name 
(Sambuea), and confessed his race (Südra). For a servile man 
to seek admission to the society of gods by such religious exer- 
cises, was an iniquity, which sufficiently accounted for the 
national calamity. With one stroke of his sword, the king 
severed the Südra's head from his body. Indra and the other 
gods fell into eestacies of delight at the promptness with which 
the son of Dasaratha exterminated such a erying evil, and 
immediately sent down a perfumed shower of celestial flowers, 
acknowledging at the same time that the stop, so effectually 
put to the aspiring Südra's attempt to obtain a footing in 
heaven, was a service done to themselves. And Rama was 
then assured that the moment the wretched man’s head 
dropped from his neck, life was restored to the Brahmin's son. 

‘Although the Kshetriyas were afterwards (in Tretayuga, 
says the Rámayana!) admitted to the privilege of devotional 
exercises, they were only allowed to read the Vedas for 
themselves. They were forbidden to teach or expound them. 
That still remained the exclusive privilege of Brahmanical 
scholars, to whom implicit obedience was paid when they laid 
down any doctrine. 

“This implicit obedience appears to have been cheerfully 
accorded to them in the Vedic period. The whole community 
entertained such high notions of their learning and sanctity, 
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पराक्रमं ॥ सुरकार्य्यमिदं देव und d महामते | ana न हि 
mgt त्वत wa रघुनन्दन ॥ * * * यदि देवा प्रसन्ना में fea: 
स जीवतु । * * + यस्मिन मुहुर्ते काक्रतस्थ शूद्रोयं विनिपातितः | 
तस्मिन्मुहूर्ते वालोसो जीवने समयुज्यत p Uttara. 75. 

` तत स््रेतायुगं नाम मानवानां वपुष्मतां । क्षिया सत्न जायन्ते 
पूर्वेण तपसान्विताः ॥ 
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that none dared to dispute their authority, Between 
period and the age of the Dars anas, however, a tremendoy ; 
revolution had taken place in the opinions of men. 

“ From extreme credulity to extreme in fidelity the transition 
is easy. "Those who were called upon to render Implicit obedi. 
ence to the Brahmanical college, began to question the very 
foundations of sacerdotal authority. The Brahmanical hierarch 
had become so powerful, as to set the sovereignty of kings and 
princes at defiance. The fear of incurring their malediction— 
an anathema, the effects of which would be felt for countless 
generations,—would haunt the priest-ridden minds of Kshetriyas 
by day and by night, if ever they set themselves in opposi- 
tion to Brahmins. The legend of Haris'chandra, who con- 
sented to sell his queen and his only son, and submitted 
to the vilest of servitudes, rather than incur the conse- _ 
quences of a Brahmin’s resentment, bears conclusive evidence 
of the fact. At length, however, a prince arose in the 
royal line of Ikshwáku, (to which Haris’chandra himself 
belonged,) determined to dissolve the charm by which the 
minds of men were held in servitude to the Brahmins. 
Sákya Muni imposed on himself the task of reforming the 
religion of his country. He cared not, like Vis wámitra, for 
promotion to the Brahminieal ( ‘ollege—nor, like Janaka, for : 
occasional participation in their exclusive privileges—nor yet 
for inflicting such temporary hum iliation on the priestly order, 
as Was implied in Ramachandra’s triumph over Parus'aráma. 


Disgusted, when young, with the evils of disease and death, he 
renounced the pleasures 


= of dignity and royalty, and went about 
preaching every where on the necessity of seeking for Nirvana, 
ल ease from transmigrations, as the only remedy for the 
Veda Pd ed e pronounced the rites and ceremonies of the 
by the Brahmins? and the exclusive privileges arrogated 
authority of the ERE Y opty pretensions. He assailed the 
founded. He declared AR 5 on which those pretensions were 
human invention, and jut the division of castes was a mere - 

; and invited all ranks to assemble under his 


: Ing of equality. T i t h 
als ; gi y he Brahmins add that he 
0 denied the Immortality of the soul, and pronounced the 


टे o & future World to be a vain reverie.’ Whether 
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Sarvadars'ana Sangraha. 
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BUDDHISM. ता 


Buddhism was really liable to the charge of materialism pre- 
ferred against it by the Brahmins, or not, it certainly had no 
divine revelation to plead for its support, nor could it appeal to 
any tradition in its favor. It could only stand on its rational 
pretensions. The study of philosophy and metaphysics was 
therefore absolutely needed for its very existence. So long as 
men believed in the infallibility of the Veda, they could appeal 
to its texts for the decision of controversies and the solution 
of doubts. But when revelation was ignored, disputes could 
only be settled by the verdict of reason. The necessities 
of Buddhism rendered the cultivation of logic and meta- 
physics absolutely indispensable, and thus were the first 
attempts at philosophy called forth in India. Hence it 
was that the terms Haituka and Hetu-S'astra were applied to 
the heretical systems. 

“ Buddhism however failed to maintain its ground against 
the Brahmins. Tt was driven to seek refuge in regions whither 
the Brahmins did not care to pursue it, and where it found as firm 
a footing as Brahminism itself had on the plains of Hindustan. 

‘But though expelled from India, Buddhism left strong 
traces of its anti-Vedic rationalism on the field it abandoned. 
It had infected the Brahminical mind itself. It had sown the 
seeds of heresy in the very camp of orthodoxy, and fostered 
among the champions of the S'ástra themselves, a spirit of 
discontent with its ritual. Hence it is that so little of rever- 
ence for the Vetla is found in the systems of philosophers. 
All the Dars‘anas are branded in the Padma Purána as equally 
pernicions with Buddhism, and equally destructive of the rites 
and ceremonies of the Veda. Siva openly confesses to his wife 
Parvati that he had himself taught those doctrines of darkness, 
in the forms of Kanáda and others, with a view to bring about 
the destruction of the world’. 


‘apt देवि प्रवक्ष्यामि तामसानि यथाक्रमम्‌ । येषां श्रवणमात्रेण 
पातित्यं ज्ञानिनामपि ॥ प्रथमं हि मयैवोक्तं शैवंपाशपतादिकम्‌ । 
मच्छत्तवावेशिते विंप्रेः सम्परोक्तानि ततः परम्‌ ॥ कणादेन तु सम्प्रोक्तं 
शास्त्रं वेशेषि्रं महत । गौतमेन तथा न्यायं ure] तु कपिळेन 3 ॥ 
द्विजन्मना जेमिनिना पूर्व्वं वेदमयार्थतः । निरीश्वरेण वादेन क्तं शास्र 


महत्तरम्‌ ॥ धिष्रणेन तथा प्रोक्तं चार्वाकमतिगहितम्‌ । देयानां 
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“Of our six Darsanas, or schools of philosophy, two, how. 
ever, those of Jaimini and Vyasa, are generally considered - 
orthodox—while the other four are iere upon with great 
suspicion by the Brahmins themselves!. I think that the | 
Dars'anas of Jaimini and Vyasa, (called the F ormer and Lattey 
Mimansas, or deciders,) were written with a view to correct 
the errors of their predecessors, and were of more recent dates 
than the rest. ५ हि 

* The Nyáya and the Sánkhya are in fact a sort of compro- 
mise between Brahminism and Buddhism. They contain as 
much of the Buddhist element, as could be held without danger 
to Brahminical supremacy. The authors profess to uphold the _ 
Veda, because experience had taught them that the dignity of - 
their order could not be maintained without the Veda—and ^ 
they inculcate the reality of future states of life against the — 
Buddhists. But the spirit of their teaching is quite as hostile 
to the ritual of the Veda as that of Buddhism. 

"Ibelieve therefore that the Nyáya and Sánkhya were 
among the first fruits of the Brahminical intellect, when it 
sought to enlist the aid of rationalism in the service of the — 
Brahminical order. As to the question of priority between the 


नाशनार्थाय Rwa agaimi  बोद्धशास्त्रमसत Sy नश्ननील- 
पटादिकम्‌ । मायावादमसच्छास्त्र प्रच्छन्न digg च ॥ मयेव कथितं | 
देवि कळो ब्राह्मणरूपिणा | अपार्थं धरृतिवाक्यानां दर्शयल्लोकगर्हितम | 
कर्मलब्पत्याञ्यत्रमत्र च प्रतिपाद्यते | सर्वकर्मपरिश्रंान्नष्कर्म्य॑ त्न | 
चोच्यते ॥ परात्मजीवयोरैक्यं मयात प्रतिपाद्यते । | 


ब्रह्मणोऽस्य परं दण | 
निगुणं दशितं मया ॥ | 


ees सर्वस्य जगतोइव्यस्य नाशनार्थं gu यृगे । | 
VNTR मायावादमवेदिकम्‌ ॥ मयै कथितं देवि जगतां 
नाशकारणात्‌ |- Cited by Vijnéna Bhikshu. 
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six categories of the Vaiseshika may be considered as decisive 
proof in favor of the Nyáya. Such evidence, it is irue, is far 
from being conclusive, because there have been many interpo- 
lations;—but the Nyáya is the least controversial among the 
systems, and there is no reason of any cogency for rejecting 
the authenticity of the Sánkhya Sütra in question, The 
Nyáya .may therefore be considered the first production of 
I EA philosophy after the overthrow of Buddhism in 
India, 

`“ The prevalence of Buddhism had convinced the Brahmins 
of the use of metaphysics in conducting controversies, and 
especially in refuting objections—and of the risks, they ran, of 
incurring the contempt of the community by confining their 
attention to the simple ritual of the Vedas. The Nyáya with 
its orderly array of scientific terms, its physics, logic, and 
metaphysics, was manifestly fitted to train and quicken the 
intellectual powers. 

* While heresy had been rampant, tne vast majority of the 
Brahminical order were unable to think for themselves, or 
unlearn prejudices already instilled into their minds. The 
reasons for which S'üdras were relieved from the task of 
intellectual exercises, were becoming more and more applicable 
to the twice-born classes. "Traditional teaching, and the pre- 
scribed ritual, received with implicit submission, were fast 
incapacitating them for vigorous mental labour. If the servile 
tribes had a routine of duties made ready for them, the higher 
grades had also their routine, not indeed of servile attendance 
on human superiors, but of endless rites and cercmonies, 
no less enslaving to the mind. As far as intellectual acti- 
vity was concerned, the distinction between Brahmins and 
S'üdras had become almost nominal. j 

“The author of the Nyáya would no doubt have the satis- 
faction of believing.that his new system would arrest the 
progress of heresy, and prevent the gradual decline of the 
orthodox intellect. If the Brahmin’s mind continued to be 
stinted by the discipline of the Vedas, in the same manner 
as the S'üdra's was by the authority of the twice-born, 
what real difference would there remain in point of mental 
freedom between the highest and the lowest tribes ? Implicit 
submission of intellect was exacted from both. Was it at 
all - wonderful then that heresy stalked abroad, and that 
many Brahmins had themselves fallen into the snare ? pete 
minds of any activity acquiesce in the above restrictions ? 
Must they not meditate on the wonders of the creation, except 
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as the antiquated Vedas directed them? And niust ; 
ee alae the Vedas in the monotonous Way taught by 
ld Rishis ? , $ 

das GENTS puse cd came forward to g 
the craving of the Brahminical mind, without enda. 
the stability of the Brahminical order. They did ot 
to think very highly of the Vedas, „but were unw 
renounce those time-honoured PE T 

indeed charms to which Gotama and Kapila ] 
however sceptically inclined, could not be insensible, i 
besides the real interest they might take in the fine hymns of 
the Saman, and in the theological enigmas of the Upanish 
there was another point to be considered. A slur cast on 


would be enjoyed as a triumph by the vanquished Buddhists, 
It might also lead to radical changes in the constitution of 
Society, The improvement of the Brahminica] intellect 
could not indeed be safely attempted, unless revolutionary 
agitations among the S'üdras were at the same time jealously 
guarded against, and unless the twice-born themsely 
maintained inviolate their respect for authority. 
“ To conservative considerations, such as the above, we may 
fairly attribute the notable fact, that, in most of the systems 
of Brahminical philosophy, we find t 
addressing a select f 
instead of the public at la 
but also maintaining the authority 
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“heard them and to none beside" The authenticity of this 
anecdote may be teasonably questioned, but the very fabrica- 
tion Hs it would show the difficulty whieh the world experi- 
enced 1n comprehending the lectures of Aristotle. Now 
if lectures which, however abstruse, had their sentences 
complete, and their subjects and  predicates expressed, 
could still be so obseure that their publication was held to be 
no publication, how little was the chance of an uninitiated 
mind's understanding the Stitras of our philosophers! Their 
sense was couched in sentences often incomplete, with sub- 
jects or predicates in the minds, not in the language, of the 
authors, with arbitrary anu vriétis, or ellipses,—and the reason- 
ing but obscurely hinted at. Sutras, without commentaries, 
are proverbially sealed books. 

“The peculiar construction of these sentences could not 
have been accidental. We cannot suppose that Gotama and 
Kapila were not competent to write more intelligibly, nor can 
we entertain the idea that they would, without a motive, write 
what no one could read. The obvious inference is, that they 
were unwilling to speak but to a select body of pupils, for the 
edification of whom, and of none others, the Stitras were com- 
posed. They were not intended for the publie. The S'üdras 
certainly had no right to them. 

‘‘ Nor does it appear that our philosophers had a real belief 
in the Vedas. A’gamika was not far in the wrong the other 
day, in saying that Gotama and Kanáda conld not entertain 
much respect for the Vedas, when they set forth categories 
and topics, wholly unknown to those S/ástras, as absolutely 
necessary for Emancipation. And yet they never formally 
denied their authority. On the contrary, they professed thé 
highest reverence for them as oracles of truth, as if they really 
constituted (to use the homely illustration of Tarkakéma), a 
Sudder Court of Appeal. This appears still more clearly from 
the way in which some have endeavoured to reconcile these 
inconsistencies. They divide the Veda into the Karma Kánda, 
or the Chapter on Works, and the Jndn Kánda, or the Chapter 
on Knowledge. The former, they say, were intended for the 
ignorant, the latter, for the enlightened. We might have 
known how to understand them, if they had maintained that 
the Chapter on Works was revealed in the infancy of human 
society, when the minds of men were not prepared for a higher 
knowledge of divine things, and that the Chapter on Knowl- 
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edge was communicated in à more ep] ightened ave, 
their theory is, that the Vedas were, m their e i 
duced before the origin of human Society. And fle d 
into the chapters on works and knowledge is 
trary. For the Jnán Káand itself contains di 
observances ! 

“The most striking instance of such s 
ence for the Veda is found in Kapila. In the 82nd Sút 
the lst Chapter, he maintains that the provisions in the S 
are insufficient for tho fj nal cure of the threefold evils of | 
and in the 83rd Stitra, he appeals to the Veda itself for 
truth of that assertion, thus citing it as a witness agains 
own incompetency, and extorting a confession of its own 
becility. The fact is that while our philosophers were 
enough to make a convenience of the Veda, they entertai 
little or no respect for i 
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“The offer of such Spiritual rewards on the part of philoso- 
phers, for investigations chiefly physical, at best metaphysical, - 
though 10 must be accepted as a pleasing testimony £o the 
religious feelings of our predecessors, was productive of con- 
Sequences very much to be regretted. Physics, metaphysics, 
and theology, were confounded in one mass. While thé most 
trifling points of Inquiry (whether, for instance, upamdana, or 
"comparison," was a distinet class of proof, and, whether the 
body 0 i compound of one, three, or five elements, were 
prosecuted with some feeling of rel igious awe, questions of really 
vital importance, which regarded the existence and attributes 
"of God, and the permanent interests of the soul, were necessa- 
rily robbed of their due solemni ty. "Theology and physics being 
placed on the same level, the former could challenge no greater 
degree of attention than was accorded to the latter. The 
degradation of the one, and the undue exaltation of the other, ' 
were the natural consequences’’— 

"I do not quite comprehend the drift of your observa- 
tions—" said I, interrupting the essayist. 

" I mean," said Satyakáma, “ our philosophers considered the 
investigation of the elements of which the body was composed, 
and the inquiry into the source whence the world was produced, 
and into duties on which our everlasting welfare depends, as of 
equal importance, thus unduly exalting the one, and virtually 
degrading the other branch of human inquiry. If we did not 
know the precise nature of our corporeal composition, we could 
not lose much by our ignorance; but we might be in eternal ^ 
peril by our ignorance of the duties we owe to our Maker. 
Things of time were placed on the same level with things of 
eternity. That which might be called the one needful thing 
for all persons, and which might therefore justly engross our 
chief attention, was set on a. footing of equality with other ques- 
tions of far less importance." 

Satyakáma continued; “ Gotama appears to me to have led 
the way in the career of Brahminical philosophy. The name 
must be familiarly known to all students of Vedas and Puranas. 
My namesake in the Chhandogya Upanishad, the son of 
Jabalá, had a Gotama for his patron and preceptor. It was a 
Gotama too (I cannot determine whether he was identical with 
the son of Haridrumat of the Chhandogya,) whose domestic 
happiness was marred by the lascivious prince of the gods, 
himself punished with the natural consequences of the 
Brahmin’s indignation. Various other Gotamas are also cele- 
brated in the Sástras. There was one of that designation, . 
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the spiritual preceptor of the decer ; There was | 
too, famous in the legends of the Juddhists, and corrupted in - 
extra-Gangetic India into Gaudma. W hich of these, or whe- र 
ther any of them, was the author of the Sutras, which claim 

the same name for their author, is more than I can say. 

“The author of the Nyáya Sutras has been otherwise called 
Akshapáda. The Sarvadars'ana-Sangra ha styles him 80. 
Vijnana Bhikshu, the commentator of the Sankhya, gives him 
the same appellation. There are various stories current among 
the learned as to the reason for which this surname was given 
him. One of those stories has been thus communicated to me. 
Gotama, they say, used to go about in such a state of abstrac- r 
tion, pondering the figments of his system, that his ordinary 
eyes quite forgot their office, on which Vishnu was so good as to — 
plant a pair of opties in his feet, hence Akshapada or cye-footed, 

_ Hemchandra however gives the word Na iyáyika as synonymous _ 
with Akshapáda, the etymology of which is given differently in 
a manuscript lexicon, the S‘abda-mukté-mahdarnava’. 

“ Gotama aimed at the promotion of scientific and metaphy- 
sical researches, as the best mental discipline for the Brahmins. 
An idle dependence on the authority of the Veda, and a blind 
adherence to the ritual therein enjoined, had not proved à 
sufficient protection against heresy. When Buddhists made 
their appeals from the authority of the Vedas to that of reason 
and conscience, Brahmins were almost silenced. Many were | 
even converted, to the no small triumph of the enemy”. It was 
high time that Brahmins should know how to wield the wea- 


pons of logic, and not allow their Opponents to make a monopoly 
of hetu, or argument. 

“ Gotama accordingly directed the attention of the Brahmins 
to the several branches of human knowled ge, which he thought 
were calculated to strengthen the intellect, and enable it to 
conduct, polemical discussions with advantage. He classified 
them under Sixteen topics, which he enumerates in his first - 
aphorism. Tt is singular that, unlike Brahminical authors in 
general, he commences his Work without any mangaldeharntd, 
or auspicious introduction, T'hè aphorisms of all the other 
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schools commence with the word atha, supposed to be an 
auspicious particle. The sixteen topics proposed by him 
certainly embrace a wide range of human research and specula- 
tion ; but as the Brahmins in general cared little for intellectual 
and physical inquiries, not founded on the Veda, he endeavoured 
to gain them over by proclaiming that the final liberation of the 
soul depended on the study of his topics. 

^ I have supposed Gotama to be the earliest of Brahminical 
philosophers. My reason for doing so is that his system, while 
it combats many opinions advanced by teachers of heresy, con- 
tains nothing that may be considered as levelled against doc- 
tors of other orthodox schools. He notices and answers 
numerous objections, (some of a most fanciful description,) 
which cannot be traced to any work or system now known ; 
but there is no evidence of his contending against Vedantism, 
or even the Sánkhya. The commentator recognizes a few 
skirmishes against Kapila in some of the Sütras, but in no 
Stitra does any characteristic doctrine of the Sánkhya school 
appear to be the point of attack. 

" Gotama appears, as I bave said, to have laboured to 
introduce among the Brahmins the study of logic and phys- 
ics, and although in consequence of the great variety of 
topics which he undertook to discuss simultaneously, he did 
not arrive at any great results, the rules he laid down for 
correct reasoning, and especially for the detection of fallacies, 
have done great service to posterity. He taught in its elemen- 
tary form the very method of syllogism with which the name 
of Aristotle is associated in Europe—a name which many of 
us have heard from the Omla of our courts, and from others 
who have carefully studied the literature of the Mohammedans. 
If Gotama's system of logic were amended by succeeding 
scholars, not bound by the authority of their i immediate 
teachers, we might expect the same success in India which 
has crowned the efforts of philosophers in Europe. 

* But in order to ensure that success it would.be necessary 
to allow fair discussion—unrestrained by the dictum of 
authority, and unhampered by the dread of incurring popular 
obloquy, when errors and defects required to be corrected by 
careful experiment and investigation. To perpetuate those 
errors and defects, instead of rectifying them by the light of 
new discoveries, is in reality not reverence to the memory of 
that eminent philosopher, but injustice to the truths with 
which the errors are mixed up. It was great thing that he 
taught the rules of correct reasoning, and a system capable of 
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improvement—and if he did. not Succeed in i t 
those rules in many points, it is incumbent on his su 
to follow them up, and supply the deficiency. 
uate the errors alongside the truths, is like an obsti 
refusal to wipe off the mildew on a beautiful picture, a 
wilfully thrusting a great piece of art on the notice of 

in an unclean and disfigured state. 


asking w 
he meant by errors in the system of Gotama. + Rishis,” 
l, “ cannot err We must have very cogent reasons, ind 

if we be called upon to abandon that long-cherished maxim 
“Iwill not enter now,” said Satyakáma, “into the questi 
of the specific errors of Gotama. We must have a conferem 
on the subject sooner or later. But the fact of the various Rishi ; 
who founded schools of philosophy, having disagreed amon 
themselves, is sufficient evidence against 
maxim. Where two persons hold contli 


ere only seemingly con flicting — 
" S'ankaráchárya," replied Satyakáma, “ understood them to 
A'gamika cited a passage to that effec 
misunderstood each othe 
à ün error." 
umed his discourse :—“ Ishould be inclined 
on general grounds to place Kapila as the immediate successoi 
of Gotama, but the express mention of the sir categories, and 
the Vais'eshikas ' in the 25th Sankhya Sütra presents a difti- 
culty. A comparison of the Sánkhya and Vais'eshika d 
not countenance the supposition of that Sütra being an inte 
polation I must therefore name Kanáda as our secont 
philosopher in = E 
“ Kanáda/s System 
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faith, he begins'by defining Dharma!, and declaring the author- 
ity of the Vadas, though we hear nothing on religion or ethics 
in the first chapter, and but very little in any other part. His 
categories and his classification of causes bear a singular 
resemblance to those of the Greek philosopher Aristotle, while 
his mode of accounting for the origin of the world, by the 
combination of atoms, is almost identical with that of a sect 
ofancient European philosophers, the Epicureans, as represent- 
ed by Lucretius. He does not indeed betray the diffidence 
with which the Latin poet asserts the necessity of a small, the 
smallest possible, inclination in the motion of falling atoms, 
nor is he afraid of introducing the theory of oblique motions?, 
but he boldly attributes to adrishta, four things, which he 
conceived to be necessary for the first start of his world, viz. 
the upward course which heat takes when emitted by fire, the 
oblique motion of the air, and the primal action of atoms and 
of the mind’. He does not seem to have entertained the idea 
of a Self-existent Supreme Intelligence creating the world.” 

I could not help interrupting my friend again. “ Do you 
mean," said I, “to maintain that Kandda did not allow the 
existence of God, or that his system is niris wara?”? 

“Ihave no knowledge of him," answered Satyakáma “ ex- 
cept from his Sütras, and I ean safely say he makes no men- 
tion of God in any of them—and that he ascribes the primal 
action of his eternal atoms to adrishta. Atoms combine by 
actions and impulses. These are imparted by combinations 
already formed, and thereby fresh combinations are produced. 
In tracing these actions and impulses to their origin, he could. 
not find any cause for the first impulse, except in adrishta 
If this implies that he did not admit the existence of a God, I 
am sorry for it, but I cannot help it." 

“Does not S'ankaráchárya say, and is it not universally 
believed, even among the opponents of Brahminism, that the 
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Corpora, nec plus quam minimum, ne fingere motus 
Obliquos videamur, et id res vera refutet. 
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Nyaya, including the Vais'eshika, considers atome as the mate- 
rial, but God as the efficient cause of the world? y : 

“Sankardchirya certainly attributes that doctrine to 
the followers of Kandda, and many of them 3 indeed 
maintain it, but there 1s no trace of it in the Sutras of 
their original teacher ; and S'ankara thus represents his 
doctrine: ‘At the creation also, an operation is pro- 
* duced in aerial atoms, which is dependant on adrishta, 
'hat operation joins its own atom with वका. Then 
from binaries, by gradual steps, is produced the air, 
The same is the case with fire. The same with water. 
The same with earth. The same with organized bodies, 
Thus is the whole universe produced from Atoms. The 
- form and other qualities of binaries and other compounds 
‘are derived from those of the atoms themselves’. As to the 
opponents of Brahminism—if thereby you mean Europeans, 
they have for the most part drawn their information from 
Colebrooke, the most learned of foreign scholars—and very few 
that may have consulted native authorities, probably attended 
solely to modern manuals, or confided in their pundits, and 
did not care to verify what they read or heard by a reference 
to the Sütras. 

“ Colebrooke makes no mention of the above Sutra, but 
he evidently refers to it when he speaks of the Nydya theory 
of the original combination of atoms’. As he did not discuss 
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the meaning of, adrishta, those that followed him, without a 
knowledge of the Sutra itself, did not perhaps pay especial 
attention to all the expressions which he used, and so EN. 
his real meaning. Whether adrishta means destiny or some 
unseen virtue in the material atoms themselves, is a question 
which we shall discuss afterwards. I shall for the present content 
myself with having given you Kandda’s own words, which 
scarcely justify our explicitly assigning to them a theistical 
character’, nor is there any thing in Gotama calling for the 
same, 

I was much surprized by what Satyakáma represented to be 
the teaching of Kanáda, but, reserving further discussion for a 
future occasion, I begged him to resume his paper. He con- 
tinued; ‘‘ Kapila came forward next with his remedy for the 
three-fold evils of life, which neither the Vedas nor the com- 
mon sense of mankind had been able to remove. Who this 
Kapila was, or when he lived, is equally uncertain with the 
age and personality of Gotama. "There is a Kapila mentioned 
in the Swetasv ratara, a son of Brahma, but some commentators 
explain it away by taking the word as an adjective, not a 


1“ The Nyáya is essentially theistical, According to them, God is personal. 
He is not, as it expressly asserts, mere existence, mere knowledge, mere bliss, 
but he is a substance, of which existence, &c, are attributes; for it is immpossible 
to think of existence, knowledge, &c., without referring them to a subject which 
exists, which has knowledge, &c. He is not the supreme soul of the Vedánta 
which is the whole univer: istinguished as well from the world as from 
finite spirits. He is not a mere emanation from nature, as Kapila asserted, but 
altogether different from nature, and self-existent, He is also not, as appears 
to be Pátanjali's opinion, a merely omniscient being ; but he is of infinite power, 
the Ruler of the universe, and nature could not exist independent of a God, or 
could exist only without order, harmony and object. And this idea is not only 
a fortuitous addition to the system, but one of its chief springs; for all the 
substances in the world, without God, remain unconnected, There may be 
atoms, but they do not constitute a world, they are solitary, unconnected, without 
any apparent difference ; of themselves they have no action, produce no effects, and 
not even the simplest compound of two atoms can arise from them alone, much 
less a compound of a certain form and for certain objects, not the world in its 
unity, harmony, and infinite variety of forms. There may be souls, independent: 
of a creator, but without conscience, without enjoyment, without development, 
and without a final end, for they are not united with mind, the instrument, by 
which they are connected with the world, among themselves and with the 
Creator. Because this connexion exists, because there is form, because indiv- 
idual souls have conscience, therefore it is necessary to assume a God who 
by his infinite power and knowledge is the author of this connexion, of the 
all-pervading harmony of the world. This argument for the existence of a 
deity is essentially theological or based upon final causes in nature. The deity 
is the creator of the world as to its form, not as to its matter," Dr. Róer— 
Bibliotheca Indica, Vol. ix. E 

One cannot help wishing that the learned expositor had added definite 
references to the passages of Gotama or Kanáda on which these remarks are based, 
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substantive. Kapila is also reckoned in the,Puránas ag d 
incarnation of Vishnu, by whom the Sankhya system Was 
revealed for the salvation of the world. He is identifieq with — 
the sage, represented in the Ranidyana, as the destroyer of the 
unhappy sons of Sagara, who were disturbing the world jn 
search of their stolen horse. Sagara had all but completed the 
wonderful sacrifice, As^wamedha, when an envious god | 
interrupted it by stealing the steed consecrated for the altar, — 
Commissioned by their father, the princes, sixty thousand in . 
number, went in all directions to trace me course of the 
missing animal, and when it could not be found on the surface 
of the earth, they dug out a passage to the lower regions, where - 
the consecrated horse was seen by the side ph the divine Kapila 
absorbed in religious contemplation. Not doubting that the 
apparent devotee was in reality but a thief, the _princes, 
meditating revenge, set up a yell, which roused him from the 
lethargy of his devotion. Directly the sage’s eyes, glowing 
with fury at the uncalled-for disturbance, fell on the vociferat- J 
ing princes, they were reduced to a heap of ashes. A nephew 
of the ill-fated youths afterwards recovered the sacrificial horse, 
and was advised to make supplications for the descent of the 
Ganga from heaven, with a view to the future salvation of his 
uncles. At Gangá Saugor, or the mouth of the river Hooghly, 
there is still a shrine dedicated to Kapila, and that is supposed 
to be the spot where the tragical event took place, though 
Saugor in Central India corresponds better to the geography of — 
ihe site where the sacrifice is said to have been celebrated. 
The S'ri Bhágavata expresses its doubt as to the correctness of 
this legend, which, it says, ill accords with the excellence of ® 
character that was at the same time an incarnation of Vishnu 
and the founder of the Sankhya. 


nee the earth, and conform to the authority of the Vedas. 


Kapila, may be characterized a 
he not only declares that the 
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" With Kapila there could be no real freedom if a person 
were subject to a desire or motive. The soul, being essentially 
free, is, according to his theory, incapable of volition, It is 
udásin, or perfectly unmindful of the external. It is a simple 
witness. He accordingly argues that, since no thinking agent 
performs an action without a motive, the Soul could not be 
supposed to be the CREATOR without being subject io a motive 
or desire. Such subjection however would imply a bondage, 
and detract from its freedom, and, by necessary consequence, 
from its power. fit had the desire, it would be wanting in 
the power—and if it had the power, that is to say perfect free- 
dom, it would not have the will. Hence a thinking agent would 
not, if he could, and could not, if he would, create the universe. 
The acuteness displayed in this argument is indisputable, but 
subtlety and profundity are not synonymous. à 

“The system of Kapila is more metaphysical than that of 
Gotama or Kanáda, and deals as much more with mere 
subtleties, as the latter two, with the realities of psycho- 
logy and physics. But Kapila has in many respects 
influenced the popular mind more than Gotama or Kanáda. 
The title Sankhya, accorded to his system, signifies numeral, 
implying its precision in the enumeration of first principles. 
It stands also for discriminative knowledge, or judgment. 
Although plainly denying the existence of a Supreme Being, 
and therefore styled Niris‘wara, neither he nor his system has 
incurred the odium which had fallen to the lot of Buddha and 
his system. The Puranas and Tantras, those undoubted ex- 
ponents of the popular mind, have borrowed more from 
Kapila’s, than from any other philosopher’s system. It is a 
common saying that there is no knowledge equal to the 
Sdnkhya, nor any power equal to the Yogal. ; . 

“ Kapila maintained that the true remedy for the perils of 
life is to be found in discriminative knowledge. The instru- 
ments of that knowledge are three, perception, inference, and 
sabda, which may be rendered, the word. Gotama also had 
acknowledged those sources of knowledge, and had added a 
fourth, upamana, or analogy, while Kanáda had reduced : the 
number to two, by contending that the word was implied in 
Inference. 

*Tt does not clearly appear what Gotama, Kanada, and 
Kapila meant by S'abda, or the word. They defined it to be the 


1 नास्ति सांख्यसमं ज्ञानं नास्ति योगसमं बलं ॥ 
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language of unerring authority; but Yes i न प de jure, 
or simply de facto? If, as is more pro aD ; i et meant the $ 
former, then by S'abda they understood simply the authority 3 
of the S'ástra—ignoring that important branch of evidence fo 
truth, which is founded on human testimony. According to the - 
rules of those philosophers, it would in that : case be impossible 
to prove to a Bengali, that the sepoys of the Bengal army 
mutinied at Meerut and Delhi. - me 1 
“The objects of knowledge are, according to Sapila’s ar- - 
rangement, twenty-five. Prakriti, or nature, defined to he 
the equipoise of the three qualities of ¢ rcellence, foulness, E 
darkness, is the first, as Purusha, or soul, is the last. Phe | 
intervening twenty-three are mahat, or intelligence, a hankára, - 
or self-consciousness, the five tanmåtra, or subtle elements, — 
eleven organs, inclusive of the mind, and the five gross ele- - 
ments, Of these Prakriti, the rootless root, is the first. cause 
of all things—while Purusha, or soul, is a simple witness, 1 
Both are eternal: but the former, inanimate and non-sentient, 
is prolific and active ;—the latter, intelligent and sentient, is — 
non-productive, because free and indifferent. Prakriti how- | 
ever creates for the soul, and in its vicinity. E 
“The atheistic part of Kapila’s system was rectified by a 
mystic Rishi of the name of Patanjali, who unmistakeably- 
inculcated the existence of Is’wara or God, and whose system | 
has consequently been called Ses'wara, or theistical. Tt must 
however be confessed, in justice to Kapila, that Pátanjali does | 
not attribute the creation to his Is"wara. His definition of 
Iswara corresponds exactly to Kapila's idea of the soul-—viz., - 
“untouched by troubles, works, fruits, or deserts!..’ The only 
difference is that Pátanjall considers him to be the 
master, of “even the elder beings?" 
one spirit as Supreme over the rest. 
of some such Supreme Being 


Fa when nevertheless he contended for the authority of 
the Vedas. Who could have ir 


3 2 aspired the Vedas if there were 3 
no supreme Being ? 

“Patanjali’s is thorough 
mainly of some y 
corporeal discipline 
chimerical. His y 


Y à Mystical system. It consists 
3 D or à sort of mental and: 
> Which cannot be considered as other than 
ara pranidhána, or divine 
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contemplation, swe must accept as a pleasing witness io that 
religious sentiment, which God has implanted in human nature 
and which is indeed the most satisfactory evidence of His 
existence. But we cannot set much value on the rules he has 
laid down for Yoga. They are only negatives? The internal 
and external senses must be abstracted from the out-side world 
Except the vague idea involved in the expression Iswara 
pranidhína, he suggests no realities on which the mind is to 
exercise itseli—nothing about the doings of Is^wara, or his 
perfections. , 

“The rules again for the performance of Yoga, not only 
relate to various kinds of mental abstraction, but embrace 
peculiar corporeal practices, such as the suppression of breath 
the twisting of limbs, and certain prescribed postures of the 
body. The system is in fact a motley compound of mental and 
corporeal exercises. 'l'o these exercises, extraordinary physical 
and intellectual powers are ascribed. By abstracting the 
corporeal senses from their ordinary media of communication, 
the Yogi is endowed with heavenly senses. He may not see or 
hear what passes around,—he may be insensible to external 
impressions—but he has intuition of things which his neigh- 
bours cannot see or hear. He becomes so buoyant, or rather 
so sublimated by his Yoga, that, gravitation, or, as Bháskará- 
charya calls it, the attractive power of the carth®, has no 
influence on him, He can walk and ascend in the sky, as if 
he were suspended under a balloon. He can, by this intuitive 
process, inform himself of the mysteries of astronomy and 
anatomy—of all things in fact that may be found in any of the 
different worlds. He may call to recollection the events of a- 
previous life. He may understand the language of the brute 
creation. He may obtain an insight into the Bee future. 
He may discern the thoughts of others, himself vanish at 
pleasure, and, if he chose to do so, enter into his neighbour's 
body, and thus take possession of his living skin?! 


' योगश्ित्तवृत्तिनिरोधः | 

*आक्रष्टशक्तिश्व मही तया यत्‌ खस्थं गुरु खाभिमुखं खशक्तया । आकष्यत 
तत्पततीव भाति समे समन्तात्‌ क्क पतत्वियं खे | Siddhántasiromani, 

* परिणामन्नयसं यमादतीतानागतज्ञानं । शब्दार्थप्रययानामितरेलरा ध्यासा- 
त्सकूरस्तत्पविभागसंयमात्सवंभतरुतज्ञानं । संस्कारसाक्षात्‌ करणातूर्वेजाति- 
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'* Before I introduce the names of the two remaining leaders 
of Brahminical philosophy, a few remarks may nof be irrelevant, 
on the effects produced by the dogmas of s schools d 
named. I am not now speaking of those dogmas in detail, 
But, from the open avowal, or unmistakeable insinuation, that 
the Vedas were not competent guides to inquirers after saving 
truth, and from the promise of emancipation to a mere 
knowledge of physics or metaphysies, i& will perhaps be ac- 
knowledged that their speculations did not contribute much, 
either to the growth of the religious sentiment, or to any real 
advancement in human science. When men prescribed means 
for attaining supreme felicity other than the teaching of what 
was conceded to be a revelation from God, especially when those 
remedies were trumpeted forth as superior to and purer than 
what was “ heard,"—the tendency of the doctrine must have 
been to foster a spirit of infidelity and of self-willed philosophy, 
far worse, because more insidious, than that of Buddhism ; àt 
which A’gamika’s indignation, the other day, was only consist- 
ent with his avowed principles as a Vedic Brahmin. The 
desultory passages in which our philosophers contended for the 
authority of the Vedas were probably dictated by prudential 
motives. They were mere manifestoes of faith, unconnected 
with the arguments of the Sutras, and could not be intended 
for the conviction of intelligent inquirers, 

“The results of philosophical Speculations, which, professing 
to include theology, ignored every consideration calculated to 
magnify the glory of Him, from whom the science of theology 
derives its title, were not unlike the effects produced elsewhere 
by the writings of the earlier sages of Greece. There are but 
few educated Indians who haye not heard of Socrates and 
Plato. The philosophers who preceded them had in some 
respects speculated, like Gotama and Kapila, on the properties 
of matter and mind. They were also classified into schools, 


ज्ञानं । gaa परचित्तज्ञानं । बनन्‍्धकारणशैथिल्याग्रचार संवेदनाञ्चि- 
ततश परशरोरप्रवेश: | कायर संग्मात्तद्वाह्मशक्तिस्तम्मे चक्ष प्रकाशासंप्रयो- 
गडन्तर्ानं | मुवनज्ञानं nx] संयमात्‌ । «चन्द्र ताराव्यूह ज्ञानं । ध्रुबेत- 
दरतिज्ञानं । नाभिचक्रे कायब्यूहज्ञानं AARIN: सम्बन्धसं यमादिन्यं 


श्रोत्रं । कायाकाशयोः FAAATA आकाइगमनं | 
Pátanjali, Sátra III. s 
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such as the Ionic, the Eleatie, the Pythagorean. T hey pro- 
pounded many theories on the origin of the world, the nature 
of God, the properties of matter and mind. Water, air, fire, had 
each its claims recognized as the primary element. Some 
thought that the world was evolved by the disjunction or decom- 
position of an infinite mass, the reverse process of the Nyáya; 
others, like Kanáda, taught that it was formed by the combi- 
nation of small particles. 

“The effects produced by such speculations were the 
unsettling of men’s minds, and the mere disturbance of 
existing institutions. Nothing was established, every thing 
was shaken. Sciences, distinet in themselves, were blended 
together. Objects, which surpassed the limits of the human 
understanding, were pursued with the same confidence and 
eagerness with which the easiest questions were investigated, 
The philosophers professed to have solved problems, really out 
of the range of our knowledge, while they threw doubts on 
matters which every body believed, and which none could 
deny without belying his nature. 

“ The speculations of the Nyáya and Sánkhya bore a strik- 
ing resemblance to those of the Grecian schools, and the results 
were not unlike. "The topics of Gotama, the categories of 
Kanada, and the twenty-five principles of Kapila, though they 
included some important points of human knowledge, proved 
nevertheless a failure. The authors began to dogmatize in the 
very infancy of philosophical Speculation. "They drew general 
conclusions before they had collected facts. They worked up 
their own ideas, without sufficient attention to external pheno- 
mena. They delivered obscure Stitras to exercise the ingenuity 
of their followers. Their disciples were reduced to the neces- 
sity of exhausting their talents in servile commentatorial work, 
without the liberty of rectifying what was wrong. 

“Neither did they stop to consider the true range of human 
capacity, and the limits which mark off things comprehensible, 
from those that are incomprehensible. While they boldly 
speculated on points which man can never determine by, the 
exercise of reason, they did not deal with those inquiries 
for which they were really competent. No wonder that their 
researches were unsatisfactory. 

"In justice to the founders of our Schools, we must con- 
fess that the opinions which they embodied in their eyes 
had probably long been floating in the popular mind. The 
Buddhist defection had no doubt produced a spirit of scepti- 
cism, from which the authors of the Sutras were not altogether 
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free. And they perhaps laboured to give snch a shape 
those sceptical opinions as might be consistent with the supre- - 
macy of the Brahminical order. T 8S things, they thought, 
were necessary for the maintenance of that supremacy ; the 
toleration of the Vedas, and the substitution of metaphysical 
speculations for the too frequent performance ; of the Vedic 
ritual. Without the first, the foundation of Brahminical 
supremacy would be cut away. Without the second, the 
Brahminical mind would be doomed to a state of perpetual 
imbecility, familiar only with ceremonial observances, and 
utterly unable to meet the challenges put forth by sceptical 
heretics on the arena of controversy. : 

“Not that there was much essential difference in point 
of doetrine between the heretical and some of the orthodox 
schools. If Kapila could assert the non-existence of a Supreme 
Being, and if Kanáda could attribute the primal action of 
eternal atoms to adrishta, I cannot see how there could be 
a marked difference of opinion between them and the heretics, 
And so, instead of repulsing and discouraging the enemy, they — 
armed him with stronger weapons.” d 

Scarcely had Satyakáma read the last words when Tarkakama 
came in. After the customary salutations, “ Whom were you 
comparing," said he, ‘ with the heretics, and what is that 
long file of papers about ?” 

Satyakama.—‘ Y said that I failed to see a marked differ- 
ence of opinion between Kapila, Gotama, and Kanada on one 
side, and the heretics on the other." 

Tarkakama.—' Indeed! Then does it seem to you that 
the distinction between those who rev ere, and those who 
despise, the Vedas, is so extremely impalpable? To my mind | 
lt involves something like down-right antagonism ?” 4 

Satyakama,— ‘I have really failed to see much devotedness 
to the Vedas in Kapila and others. But that was not what 


I meant. I meant that the opinions of the one party were 


very much like those of the other art ihe being and 
attributes of God." e ole ro RN 


Tarkakama,—* Then, again, the practices of the hereties, 
they are unclean and unholy.” 


Satyakáma.—“I was not tal 
practice, the Buddhists are of co 
deviation from Brahminical 
you cannot easily forget. 
external observan 
heretics,”’ 


king of practice either, In 
urse anti-Brahminical. Their 
practice is no doubt an act which 
If Buddhists had only kept up your. 
ces, you would not have treated them as 
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“But what did you mean,” said I, “p asserting t 
teaching of Kapila has influenced the aio ind aaa e 
that of any other philosopher ?” 

“I meant,” replied Satyakáma, “ that the cosmogony of 
the most popular Puránas is founded on the basis of the 
Sánkhya. Kapila taught that prakriti, or nature, produced 
the world for Purusha, or soul—but without any interfer- 
ence on the part of soul. This is the Niris^wara or atheistic 
Sánkhya. The Ses^wara, or theistic, Sánkhya of Pátanjalt did 
not correct Kapila’s theory of the creation. But other popular 
teachers took up the ideas of Prakriti and Purusha from the 
Sankhya, and, rejecting the doctrine of Purusha’s inactivity and 
unproductiveness, attributed the creation of the world to the 
wnion of the two eternal principles enunciated by Kapila. - This 
was a sort of philosophical amendment on the Niris’wara 
theory of Kapila,—and it originally implied nothing more than 
that the creation was the joint operation of God and nature, 
or, in other words, that God and matter were concurrent 
causes of all things—a doctrine not essentially different from 
that of the modern Naiyáyikas. But poetic imagination found 
something in' the ideas of Prakriti and Purusha, which it did not 
in God and Atoms—and therefore, leaving the system of the 
Nyáya to its own initiated adherents, allegorized the philoso- 
phical amendment on the Sdnkhya; and mystic theology turned 
Prakriti and Purusha into divine personifications. Prakriti 
was held, in the philosophic conception, to be the passive or 
material cause of the world, and Purusha the active or efficient. 
The one was accordingly represented in popular theology a the 
female, and the other, the male energy ; and to the union ofthe 
two was attributed the production of the universe. Hence 
perhaps originated the mythological representations of male and 
female divinities. The Purusha, or male creator, was identified 
either with S'iva or Vishnu, according as the mystic theologian 
was himself a follower of the one or the other— while Prakriti, 
or the female power, was considered to be no other than the 
wife of either of those gods—Parvati, otherwise called S acti, or 
Lakshmi. And it is in this sense that Kálidása called S'iva and 
Parvati the parents of the universe’. i k 

“To this compound of metaphysical and mythological idm 
is owing the reverence with which the legendary accounts 0 
S‘iva’s and Krishna’s sensual indulgences are received by their 


' जगतां पितरौ वन्दे पार्वतीपरमेश्वरौ ॥ 
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respective adherents. The extent to which -Kapila’s fhe 
has in this way affected the popular mind can hardly be 
exaggerated.” र 

“T do not understand," said Tarkakama, “the drift of all 
this. But let me not interrupt your discourse." 

Satyakáma resumed his paper—‘‘ When Jaimini came | 
ward with his Mimansa, or decider, he was probably desirous of 
mediating between the controversialists that preceded him, and 
hoped to determine questions which had so long agitated the 
Brahminical mind. He could not fail to see that neither the 
Vedas, nor the institutions they ee could stand long, if 
ihe Nyáya and the Sánkhya were to direct the Indian intellect. 
Barren speculations, he thought, had been abundantly indulged. 
Topics, categories, and principles, had been sufficiently dis- 
cussed. What was the result? They had introduced some 
technical terms, and taught some controversial tactics. But 
they gave little or no assistance in the discovery of the truth 
which those terms and tactics were intended to guard. The 
patient was supplied with scales and weights, mortar and pestle, 
but the medicines to be weighed and compounded were not 
fortheoming. Poisons and noxious weeds were alone at hand. 
Jaimini stepped in to give a practical turn to what was before 
mere speculation. He commenced his Mimánsa with the 
enunciation of Duty’, the only topic he had to propound." 

Tarkakáma.—'* Kanáda, too, commenced his System in the 
same way—did he not ?” 

Satyakama.—‘ He did, but, as I have already remarked, 
after the second 86178 you hear nothing more of Dharma until 
you come to the sixth chapter—and then the only ethical 
instruction given is on the kind of Brahmins among whom you 
are to distribute alms, and the sort of men whose properties 


proposal eee considering the nature of duty in a truly 
philosophical spirit, he might have greatly contributed to the 
improvement of the Indian mind. The wisest philosopher of 
ancient Europe had undertaken to correct the wild specula- 
tions of his predecessors in a similar way, and it is universally 
confessed that he created an epoch in the history of the human 


* अथातो धर्म्मजिज्ञासा ॥ १॥ मीं सं ॥ 
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mind. Th ९ measure of success which crowned his efforts wag 
doubtless owing to his powerful appeals to ‘what is fixed and 
indestructible in man, his moral convictions,’ He referred 
men to those ethical principles which lay within the range of 
their own He This was certainly treating man as 
his Maker intended he should be treated. Had Jaimini labour- 
ed in a similar way to strengthen those moral principles which 
the Almighty had implanted in the human mind, he might 
have met with a success honourable to himself and beneficial 
to the nation. But a servile adherence to the Vedic ritual had 
unfitted his mind for such Speculations. Jaimini had no 
other idea of duty than as an injunction of the S'ruti ; and that 
apart from any notion of its Inspirer, or his Will, We have 
seen previously how Kapila could admit the Veda as an author- 
ity, without a Supreme Intelligence to inspire it. We observe 
a similar anomaly in Jaimini, He urges the consideration of 
DUTY, without caring for any to whom it may be due, He 
contends for the authorized Veda without an authorizer, for 
a law without a law-giver, a revelation without Gop. He 
detaches the idea of duty, not only from moral convictions, but 
also from the sovereign will of a Supreme Governor. It has 
no existence save in the texts of the Mantras and Bréhmanas, 
Bent on the vindication of the Vedas, and anxious to avoid the 
rock on which metaphysical authors before him had struck, he 
felt no scruple in devastating the province of reason, and con- 
tended for the paramount authority of the Veda, without any 
reference to Him from whom alone such authority could be 
derived. He enforced the observance of Dharma as the highest 
duty of Brahmans. But no term in our language is liable to 
greater misconceptions than Dharma. While it means duty, 
it means also religious merit, and hence the desert derived from 
the doings of a previous life. In this last sense it implies the 
same idea as adrishta. Now, while enforcing Dharma in the 
sense of duty, or works, he has taken no-precaution to magnily 
Him from whose will alone the idea of UR recelve its 
highest sanction. To say that Dharma signifies an injunction 
of the Veda, can only be intelligible in the sense of its involy- 
ing the will of the AUTHOR of the Veda. Jaimini however, has 
said nothing as to its AUTHOR, nor while talking of its eternity, 
as Sabda or the word, has he made mention of any co-eternal 
Intelligence, uttering or revealing it. His Sutras are so vague 
on this point, and on the existence and providence of God, that 
for any thing which may be adduced to the contrary, he may 
be called a second Kapila, maintaining the authority of the 
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Veda, without admitting His existence without whom ng 
composition can be pronounced to be inspired. His system 
has accordingly been understood by many in a niris'wara 
sense. It is expressly stigmatized by that name in the Padma 
Purána'—and the Vidwanmoda-tarangini attributes sheer 
atheistic opinions to his follower, the Mimánsaka, who is made 
` to say there is no God the creator or preserver of the world. Some 
of Jaimini's eminent disciples also took his lectures in the 
same sense, and taught atheistic doctrines under the title of 
the Mimánsá. $S'ankaráchárya too, whose fairness in repre- 
senting the opinions of orthodox schools is above suspicion, 
puts the following language into the mouth of Jaimini: ‘Tf 
“the Veda be authority, the relation of works and fruits (or 
'effects), ought to be received just asit may be proved from 
‘ that source. That God gives the fruit (or effect), is not de- 
* ducible, because various kinds of effects cannot proceed from 
*a cause in which there is no variableness, and because [if an 
“intelligent author were allowed] he would be subject to a 
“charge of injustice and cruelty, by reason of inequalities in 
‘ the creation. Such a theory would render the observance of 
“ceremonies futile. Wherefore fruits (or effects) are from 
' Dharma (or works) alone3,’ 
/18ec the passage cited in page 48. 
"देवो न कश्चिद्भुवनस्थ कर्ता wat न हत्तीपि श्चिदास्ते 
3 ] हत्ताप च काश्चदास्ते | 
कर्म्मानरूपाणि शुभाशुभानि प्राप्तोति wat हि जनः फलानि ॥ १॥ 
वेदस्य कर्त्ता नच कश्चिदास्ते नित्याहि शब्दा रचनाहि नित्या | 
प्रामाण्यमस्मिन्‌ खतएव सिद्वमनादिसिद्वेः qua: कथं तत्‌ ॥ २ I 
ARPAS जगत प्रवाहे क्रिया भवेत्‌ कर्म्मत एव सर्व्वदा | 
कर्मापि पुंसां भवति क्रियातो वीजाङुःरन्यायतया न दोषः ॥ ३ ॥ 
यागादिकार्य्याहुतिमागभाजो मन्त्रा्का देवगणा निरुक्ताः 
ब्रह्मादय: कम्मेवशेन भोगं aie fre सर्व्वेऽपि चराचरस्य ॥ ४ ॥ 
3 fe a > sist c m ie 
शतशत प्रमाणं यथायं कर्म्मफळसम्बन्धः शुत उपपद्यते तथा कल्पयि- 
Sre XRS फलं न पन्नं अ fi f 
TA: | SRA फळं ददातीत्यनुपपत्नं अविचित्नस्य कारणस्य बिचित्र 


कार्य्यानुपपत्ते: वेषम्यनेथुण्यप्रस द्रभदनष्टानवैयर्था तेश्च quales फळं । 
- II. 2. 40. 
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“The opinions of Jaimini are still more startling than those 
of Kapila—for Jaimini 18 the great champion of Dharma 
and the Veda. Tt is impossible to imagine how Dharma or 


“That the Mimánsá of Jaimini met with no success in 
settling the questions so long controverted, is no marvel. Men 
who had learned the arts and tactics of Gotama and Kapila 
were not to be silenced by the eternity of Sound, The human 
mind wanted Something more substantial than the offerings 
and oblations of the Vedas—the authority of which was con- 
tended for without an Intelligent Author. Dharma was set 
forth; but there was no one in the system to whom it could 
be due, if it meant duty,—nor any who could be trusted for its 


“Vyasa, the well-known compiler of the Vedas, accordingly 
put forth a second decider, the Uttara Mimánsa, or Vedanta, 
in which the old pantheistic doctrine of the Upanishads was 
reproduced. Not to give an uncertain sound like Jaimini on 
such a cardinal point in Theology as the existence of a 
Supreme Intelligence, the Creator and Governor of the 
universe, he propounded that as the most prominent, and the 
only great, idea pervading his system. But if there can be no 
mistake as to the idea of a GoD in his doctrine, it is neutra- 
lized, if not nullified, -by the identity of that God with every 
thing else—with the whole visible world. He inculcated the 
existence of one soZe essence—manifesting or producing itself in- 
the form of the universe before our eyes. If Brahma is the 
efficient cause or Creator of the world, he 1s also its substance— 
as the gold is of the bracelet. This identity of the universe 
with God precludes the idea of duty on the part of the creature 
dieu the Creator, quite as effectually as does Jaimini's 
theory. 

d Tradition will have it that Jaimini was a disciple of Vyasa. 
Their Sutras certainly show that they were contemporaries, 


for they refer to one another by name.! 
m EY RN ~... SM hac ८” oe iE: us 2 
i 1 a i à isms of the 
! Dr. Ballantyne says in a foot-note to 'tho 1st Part of his “Aphorisms o! 
Mimánsá"—— « The mentee of the name of 'Bádárayana .(or Vyása) in the 


goes to prove that Jaimini's work, the * Purva-miménsé,’ was not 
"antecedent in time es Vyása, the author of the ® Uttara-mimánsá. i Mr, Cole- 
“ brooke's rendering of the terms Purva and Uttara by ‘prior ma ee (eee 
“ Essays, vol. T, pp. 227, and 296) would seem to have led Dr. Ril ter o suppost 
‘that Jaimini's system was the earlier in point of time, He say s, (at p. 376, 
“Vol. IV of his History of Philosophy,—Morrison’s version) “that po 
“to Colebrooke, the adherents of this School may be divided into the ear lier 
"and the later,'— and then hc goes on to speak of “the older and genuine 


“ Aphorisms 
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“The very first aphorism of the Vedanta "proves that its 
uc fo aubetitets Brahma for the Dharma, OPES Duty,” 
of the first Mimansa. Of the peculiar doctrines of the Vedanta — 
philosophy I need not now speak more in detail. NS analogy — 
between the first and the second  Mimánsás ough however to 
be noticed. One grand feature is common to them. Both 
profess to be founded on the Vedas, the texts of which their 
authors labour to expound. Both repudiate mat, eee and 
assertions unsanctioned in, or militating against, the Srüti. 
But here the similarity ceases. Jaimini is of opinion that the 
end of the Vedas is to enforce certain practices’: Vyása thinks 
their ultimate object is intellectual apprehension—even the 
knowledge of Brahma. His effort accordingly is to discover 
the occult signification of passages whose obvious meaning had 
satisfied his pupil, and to deduce a consistent theory from 
conflicting texts. Jaimini takes up the sense of the Veda as 
he finds it on the surface: Vyása must dive into the depths, 
and collect its tenets from the bottom. He will not allow that 
the sentences of the Vedas are to be blindly followed. "Their 
Sense must be logically arrived at. He therefore admits 
deductive reasoning as a legitimate souree of knowledge, so 
long as it is consistent with the dictates of the Vedas. He 
necessarily claims greater latitude in interpreting the oracles of 
inspiration than Jaimini thought it proper to allow to himself, 
Sankara gives an ingenious reason for this claim; and that 
reason is itself a good index to the character of the second 
Mimánsá: ‘In the inquiry after Brahma, the Vedas alone are 


“tion, and because it concerns an extant Substance. In duties 
‘to be performed, there is no room for deduction; hence the 
“Vedas alone may be the proofs. That which is to be done 
“depends on the man for its accomplishment. A duty, 


“ Vedanta: " —but in fact the terms ‘prior’ and + later’ refer to the divisions of 
“the Veda which Jaimini and Vyasa respectively expound, the latter confining 
“himself to the Upanishads, or theological sections, which stand last in order,” 
Colebrooke, and after him Ritter, were not wrong in con 
earlier work. At any rate it is certain that Vyasa speaks frequently of Jaimini 
by name. (See Vedanta Sutras I. 9. 98, 81, 1. 3. 31. I. 4. 18. TIT. 9. 40, TII, 4. 2, 
IV. 3.12). The master and pupil must have revised their works after seeing one 


another's productions, From the nature of the subject, Jaimini's would appear to. 
be the “prior” work, 


EEEE क्रिवार्थवादानर्थक्यमतदर्थानां ॥ 3. ay म. 1, 
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* whether secular or Vedic, may be (at the doer’s pleasure) 
‘performed, or omitted, or gone through in a modified manner, 
‘As one may go on horseback, on foot, or in another way, or 
‘not go at all; so it is possible for one (or fulfil opposite in- 
‘junctions of the Veda) and to receive a particular utensil in a 
* particular ceremony, and also not to receive it; to Sacrifice at 
‘sunrise, and to sacrifice before sunrise.* * * * But one cannot 
‘say alternately in the Same way that a substance is thus and 
‘not thus, is and is not.* * * Therefore proofs concerning-an 
‘ existent substance depend on the substance itself!” 

“ The doctrine which Vyása brought to light from the depths 
of the Veda is no other than the teaching of the Upanishads, 
that this universe is God—that the things made and their 
Maker are identical—that the human soul is one and the same 
with the Divine Spirit. The „doctrine is held in two different 
ways. One way is the Parinama Vada, which, acknowledging 
the reality of the visible universe, while it identifies it with 
God, pronounees it to be a formation or development of Him- 
self. The other is the Vivarta Váda, which, maintaining thaf 
the one eternal essence, Brahma, manifests himself in various 


"a धर्म्मजिज्ञासायामिव qara एव प्रमाणं ब्रह्नणिज्ञासायां किन्तु _ 
थ्रुसादयो$नुमवादयश्व यथा सम्भवमिह प्रमाणं अनुभवावसानत्वात्‌ भूतवरतु- 
विषयात त्रज्ञविज्ञानस्थ कर्तव्ये हि faq नानुमवापेक्षास्ती ति श्रुस्ादीना- 
मेव प्रामाण्यं स्यात पुरुषावीनात्मळाभत्वाच कर्त्तव्यस्य AJARA बा 
क्त शक्यं लौकिकं वैदिकञ्च कर्म्म यथा ada गच्छति पद्धयामन्यथा बा 
न गच्छतीति तथा अतिरात्रे षोडशिनं ge नातिरात्रे Nefi ग्रहाति 
उदिते जुहोति अनुदितेजुह्ोोति नतुवस्वेवं नेवमस्तिनास्तीति वा विकल्पते 
एवम्भूतवस्तुविषयाणां प्रामाण्यं RAIAT ॥ 


? This is well expressed by Vis^wanatha, the commentator on the Nyáya, 
वदन्ति तथाहि acta नामद्पप्रपञ्चमेदेन विपरिणमते मृत्तिकेवोदञ्च- 
नादिभावेन अतएव प्राकृतरूपस्य सत्तस्यापरित्यागः प्रपञ्चेषु उदञ्चनादा विव 
मृत्तिकात्वस्पेति परिणामवादः ada चानायनिव्व॑चनीया5विद्यावशानाना- 
sor fendi मुखमिव तत्तज्ञलाय़ालम्बनमेदांदिति विवत्तेवाद: ॥ 
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illusory forms, denies the real existence of any substance which 
is not God, and holds the visible world to be a mere shadow, or 
Maya, such as the reflections of the sun and moon in waters 
Both these views are condemned in the passage, to which I 
have already made reference, in the Padma Purána! The — 
first is said to have been inculcated for the destruction of the 
world—and the second is stigmatized as Buddhism in disguise. 
“ All ideas of duty and responsibility are openly repudiated 
in the Vedántism of Vyása. The human soul and the Divine 
Spirit, being identical, how can there be an obligation on the | 
part of the one to the other? How or whom can one mind or 
despise?? ‘ Here, says Sankara, there is no admission of even am 
smell of works3.' Good manners and good works are however 
declared to be useful for the attainment of true knowledge. 
“To this rapid survey of the schools of Brahminical philoso- 
phy, I shall only add, that the mistakes in their various 
theories of the creation, were owing to a notion in which they 
all participated, that since every human fabrie before us 
had a pre-existent material cause—since no architect can make 
& house without bricks or bricks without earth—the same 
necessity must be supposed in the case of the universe at the 
creation. Waiving therefore the question by whom they con- 
fined their attention to the question of what the world was made. 
he pre-existent material must be such as to preclude the 
recurrence of the question, And that whence matter? The 
Upanishads had inculcated that Brahma or God was himself 
the substance of which the world is made. The Nyáya and the 
Sánkhya, rightly judging that a spirit could not be the matter of 
2 world, nor a pure intelligence the substance of a universe full 
of impurities, rejected that pantheistic theory, and introduced 
Duc E io Beves, The Nyáya UR e a ‘hoor 
a S tess than the least, and, in their di t 
incapable of forming any magnitude A य ह Wes 
and the Sánkhya found the material of the AA in Prakriti, 
or inanimate and unintelligent Nature. Neither school EES 
ever properly discussed the question of an intelligent efficient 
Cause, to whose creative power the har Z secret 
Ao ped E SE RUN armony, observable 
3 » might be attributed. The Vedanta. 4 
काता thie Oed ek 8 Vedanta, justly 
g ssion, reproduced the theory of the 


1 See the passage cited in pages 48 and 49, 
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कन कमभिवदेत्‌ केन अ मन्वीत ॥ 

8 — 2 

तस्मात्‌ ज्ञानमेकं मुक्का क्रियाया गन्धमात्रस्याप्यनुप्रवेश इह नोपपद्यते ॥ 
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Upanishads, and maintained that Brahma was at t 

dua both the material (call it substantial, if "e wi yaad 
efficient cause of the universe, which it produced from itself 
after the manner of a spider forming his web from his own 
substance. In the controversy between the three schools, we 
find the Nyáya and Sánkhya strongly inveighing against the 
doctrine of a spirit being the substratum of a material world 
and the Vedanta equally ardent in condemning the theory of 
such a beautiful and harmonious world coming into existence 
without the agency of a Supreme Intelligence. They were all 
right and all wrong—right in their exposure of opposite errors, 
wrong in their adherence to their favourite tenets. The con- 
troversy does not appear to have been entirely fruitless in its 
effects on posterity. The followers of the Nyáya subsequently 
brought in their existing theory of atoms as the material, and 
God as the efficient cause of the world. The Sánkhya was 
amended, (as I have just mentioned), by the theory of Prakriti 
and Purusha jointly creating the world—and the Vedanta modi- 
fied its pantheism by the doctrine of Máyá, pronouneing the 
world to be a mere reflection—a shadow—an illusion.” 

Satyakáma having read thus far, placed his paper on the 
carpet, when Tarkakáma remarked that he must protest against 
many points asserted in the essay, which, to say the least, 
would admit of much diseussion. 

" I have no doubt of that," said the essayist. ‘ We hoped 
to see you earlier. It was the eclipse that prevented your 
coming in time??? : 

“That was the reason of my being late this morning. Will 
you have any objection to handing me your paper ?—and then 
let us meet, say on Thursday morning, to discuss the points 
you have raised. I will undertake to inform A'/gamika, if you 
approve of my proposal.”  Satyakáma cheerfully gave up his 
paper, and we, readily assenting to what Tarkakama suggested, 
parted as good friends. val 

You see, my learned friend, what we are about. I will not 
fail to communicate to you from time to time how the dis- 
cussion goes on. I hope you will also send your comments 
on the topics contained in Satyakáma's essay. 


DIALOGUE III. 


FROM THE SAME TO THE SAME. 


I told you in my last that Tarkakaéma took away the 


discourse which Satyakáma had read. Hecame to the appoint- . - 


ed place of meeting on Thursday, accompanied by A'gamika. 
After some conversation on the events of the day, *I have 
read your paper, Satyakáma," said he, “ but cannot report that 
it has convinced me of the correctness of your strictures. You 
evidently wrote it in a spirit of hostility to all the orthodox 
schools: which again you endeavoured to embroil in mutual 
disputes. You have studied to damage the reputations of 
their founders and leaders. Well, I do not regret your attempt, 
-—and I do not charge you with artifice or unfairness ; but I 
am confident that the honoured names of Gotama, Kanáda, 
and the other great characters will outlive your attack ;—and 
that their memories will be all the dearer to posterity for this 
onslaught. They will shine the more brilliantly for all you 
have said against them ; Just as a mirror!, to use the poet’s 
illustration, becomes the clearer by the very action of the © 
dusty hand that rudely brushes it. Two simple points, which 
you seem to have ignored, might have explained all the difficul- 
ties that you have found in the Sütras, and dissolved the 


MORENO REN y —— — अली 
इस्त इव भूतिमलिनो यथा यथा लङ्घयति we: सजनं । दर्पणमिव 
तं कुस्ते तथा तथा निर्मळच्छ्रायं ॥ Vásavadatta. : 
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the materials of which the world was made—the Sankhya 
would not acquiesce in the theory of an infinite number of 
eternal entities of diverse kinds, and therefore declared 
Prakriti or nature to be itself the cause of all things—while 
the Vedánta magnified the ineffable glory of God, by teaching 
that He was the sole cause—the maker and substance of the 
universe. There is in all this nothing that should provoke 
criticism, much less hostile declamations ; and there is 
certainly a great deal to call forth our admiration.” 

Satyakéma—* Confining myself to your first point for the 
present, may I ask you what you mean by the bonds of works, 
and the necessity of future births." 

Tarkakéma.—* The necessity of future births arises from 
the events of previous births, which were also the causes of 
our bonds—the bonds of works. Every man that you see 
in the world is by birth in a state of bondage. He must satisfy 
the requirements of adrishta. He must undergo those troubles 
which are the necessary consequences—the legitimate frnits— 
of his previous works. His deeds in the present life, again, lay 
the foundation of future sufferings in his next scene of existence. 
Philosophers have therefore mercifully come forward to rescue 
them from that bondage. There is nothing in all this which 
it can be difficult to appreciate." 

Satyakama.— You are assuming that we have all passed 
through a previous state of existence before the present life.” 

Tarkakama.—'' I am not assuming it without high authority. 
Have not all the schools consentiently held that doctrine as 
proved? And does not the experience of the world bear 
testimony to it ?” * J 

Satyakama.—“ I have not observed any such testimony in 
nature—nor have I noticed any reasoning on the subject which 
may not be called Sadhya-sama, or identical with the thing to 
be proved—in foreign words, a petitio principii. h 7 

Tarkakama.—* Do you mean to assert that the doctrine o 
the soul’s pre-existence is a gratuitous tenet, for which our 
philosophers had no authority, and of which they adduced no 

roofs ?" 3 
R Satyakama— They certainly had no right to receive or 
assert such a doctrine. The proofs they adduced were no better 
than arbitrary assumptions. That there are reasons for not 
considering this as the only scene of our existence, I am far 
from denying. Eternity will open before us as soon as we escape 
from the bonds of time and sense. But no one can prove that 
we existed in a previous state before we were born : much less 
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ought such a theory to be made the basis of those startling — 
conclusions which our philosophers have drawn from it.” 3 

** Tarkakáma.—' Do not the inequalities in birth, position, 
tastes, and enjoyments, observable in human life, prove such a 
prior existence ? Some are very happy, namely the gods and 
other residents of the upper regions ; some are very miserable, 
namely, the brute creation ; while others have a middle state 
between the two, such as men. S'ankaráchárya reasons most - 
justly in attributing these inequalities of birth to works 
performed in a prior state, and requited in this. ५ 

“The incidents of life, again," continued Tarkakáma, ** are 
so irregularly diversified, that the only way to reconcile them 
with rule or order, is by supposing them to be the consequences - 
of past works. In the same family you will often find one 
member clever and sharp, a second dull and stupid, a third 
self-denying and virtuous, a fourth sensual and voluptuous, a 
fifth in the enjoyment of wealth and plenty, a sixth in penury 
and misery. Do not such facts prove a by-gone state of life, 
in which certain habits were formed, by which tastes and dis- 
positions are influenced in this world, and certain merit or 
demerit acquired, regulating the present distribution of pleasure 
and pain,—especially when you often see the wicked prospering 
and the righteous suffering ?” 

Satyakama.—* They do not prove your theory. As to S'an- 
karácháraya's argument, we shall presently examine it. You 
will then see in what different tones he speaks in two different — 
places. And with reference to the inequalities of birth to 
which you have alluded, they do not necessarily imply a dis- 
proportion of happiness or misery. How often do we find the — 
high-born man in greater misery than the low-born! A Per- | 
sian Poet has well said!, ‘ While a poor man has only to seek 8. 
morsel for himself, and, when he has got that, sleeps as soundly 
as if he were an emperor, a prince is troubled with the concerns 
of a whole world.’ É 

“As to diversities in intellectual and moral habits, they — 
do not require to be accounted for by the supposition of 8 
previous life. Manis in a state of probation. The develop- - 
ment A his character depends on the way in which he makes - 
m S opportunities, and profits by his external circum- ७ 

ances. 
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+ Diversities of enjoyments and sufferings, again, may in a 
great measure be traced to virtuous or vicious conduct in £his 
very world. ‘Virtue, as such, naturally procures considerable 
*advantages to ihe virtuous, and vice as such, naturally 
‘occasions great inconvenience and even misery to the vicious. 
‘in very many instances. The immediate effects of virtue and 
vice "om iu E and Ire ae to be mentioned as 
instance ० न 16. ice, as suc : ,is naturally attended with some 

sort of uneasiness, and, not uncommonly with great disturb- 

‘ance and apprehension.’ Our success in life also is much 
dependent on ourselves. You will frequently find that the man 
whom the world calls fortunate, has made a better use of his 
time, his talents, and his abilities, than he who has proved 
unfortunate. The fortunate man has perhaps been industrious, 
attentive, honest, courteous; the unfortunate, on the contrary, 
may have been inactive, lazy, imprudent, dishonest, ill- 
mannered, or rash. ‘Public honors too, and advantages, are 
‘the natural consequences, are sometimes at least the con- 
‘sequences in fact, of virtuous actions; of eminent justice, 
‘fidelity, charity, love to our country, considered in the view 
‘of being virtuous. And sometimes even death itself, often 
‘infamy, and external inconyeniences, are the public conse- 
‘quences of vice as vice?." 

“The facts to which you have adyerted, Tarkakéma, in 
order to prove a prior existence, may be, in a great measure, 
accounted for by differences observable in the world itself, in 
the actions of men. eae 

“Tt is not necessary for any to blame Destiny, after the 
fashion of the ignorant, for what his own acts bring on 
himself; neither is it philosophical to seek an unseen cause m 
‘adrishta,’ where there are visible causes before you to explain 
the mystery. I do not of course mean that all the inequalities 
in life can be accounted for in this way. I admit that you will 
find a large residuum which, after you have solved the far 
greater portion in the manner suggested above, will still 
continue a difliculty in one's way.” 

Tarkakama.—'' L admire your candour. 
you could not in that ingenious way exp 


I was going to say 
lain away all the 


? Butler. 


1 Butler. LAS E 2 
आत्मनः स्तु 


* विषमां हि दशां प्राप्य दैव गर्हयते नरः l 
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inequalities in the world. Well, how can you account for the 
residuum without admitting a previous life? 

Satyakama— That, Tarkakáma, only shows that we cannot 
consider this as our only stage of life. It forces us to look 
forward to another. It does po however necessarily force our 

s backward to a previous state.” , 
BU. So you wish to get rid of what you call an 
arbitrary assumption of our Rishis, in order to make room for 
an arbitrary assumption of your own ? 3 : y 

Satyakama.—“I am not contending for any arbitrary 
assumption. But I can safely say that the doctrine of a prior 
existence is the very worst way of accounting for inequalities in 
life. You say they are the results of peculiar habits and works 
in a previous scene of existence. But you thereby only 
remove your difficulty one single step, for the question will 
recur, Whence those peculiar habits and works,—and, W hence 
the inequalities in that life? You will say with your philoso- 
phers that those inequalities were owing to the acts of another 
previous life. You will then refer to another 3 still older, and 
so on, until you are forced to conclude, as indeed the Rishis 
before you did conclude, that the world had „in reality no 
beginning! Thus your theory involves difficulties far greater 
than any it is intended to remove. Your remedy proves worse 
than the disease. One obvious disadvantage is the false security 
on the one hand, and the despair on the other, which it is 
calculated to produce. And it precludes that wholesome dis- 
cipline which hopes and fears of ८ future retribution must 
exercise on the mind.” 

T'arkakama.—'* How can our theory preclude the wholesome 
discipline of hopes and fears? We do not say that man has 
no control over his future lot. Why should there be any false 
security or despair? We only account for his present con- 
dition in life by a reference to his prior existence, and to . 
adrishta. He has still the power of self-determination, and 
there is every room for hope and fear. Indeed the actual 
experience of the effects of hig previous acts will add strength 
to his hopes and fears, and so deter him from repeating wicked 
deeds. He will feel that there is such a thing as retribution 
in the world," 

Batyakáma.—* But you do say—I mean philosophers, and 
authors of S'ástras, have said in several places—that no one 
can resist the power of Destiny, or adrishta, which not only 
determines the conditions, but also guides the actions, of men, 
and imparts the inotions under which the body and its members 


« 


DOCTRINE OF ADRISHTA. 71 


perform their functions! The condition itself often influences 
actions, and affects the interests of futurity. Eminent sages 
have also frequently excused heinous acts of their own perpe- 
tration, by laying them at the door of daiva or adrishta—that 
is to say, Destiny’. Some have also extenuated offences com- 
mitted by their neighbours by attributing them to the same 
influence’; which others, again, have held as & good reason 
for not putting forth any efforts for the improvement of their 
circumstances. These views of your doctrine can exercise no 
good moral influence on men—nor give rise to salutary motives. 
Why then introduce a gratuitous theory so replete with evil 2” 

“Of such inequalities as may not be explained by men’s 
virtuous or vicious conduct in this very world, a simpler, and 
far more satisfactory, account may be found in the doctrine of 
a future state of final rewards and punishments ; for which 
the present is a mere preparation. Are you puzzled on 
seeing honest men suffering in the world without any fault of 
their own? Do not aggravate the infliction by telling them 
that it is the consequence of vicious acts done in a former life, 
and for which there is now no remedy! The suffering may 
be intended as a discipline, only to enhance their future 
happiness. Have you not heard, Tarkakéma, of king Haris'- 
chandra? The story may be a mere fable, but it beautifully 
illustrates what I mean. You see there a good man had a great 
man reduced to a condition, the very recollection of which 
floods your eyes with tears. Must you say he suffered for his 
previous erimes? Do you not see what the end was? How it 


* अद्व्टाकष्टेरेव शरीरेन्द्रियादि मिस्तद्वोगजननात p 7००४७० 5४४०.५ Corm- 
mentary on the Kusuménjali, 
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compensated for his past sufferings! Think you that the | 
king regretted what he had undergone when he had received — 
the fruition of the glory that awaited hin? He did not. Thus - 
it is that ‘virtue is often militant here; and various untoward 
* accidents contribute to its being often overborne: but it may 
‘combat with greater advantage hereafter, and prevail 
‘completely, and enjoy its consequent rewards in some 
‘ future states. Neglected as it is, perhaps unknown, perhaps 
‘despised and oppressed here, there may be scenes in eternity - 
‘lasting enough, and in every other way adapted to afford it à 
‘sufficient sphere of action; and a sufficient sphere for the 
* natural consequences of it to follow in fact." " 1 
Tarkakáma was for a moment silent, when A'gamika | 
interposed. a remark—'' What you say, my long-tried friend, - 
suggests a most important consideration. That I will not fail - 
to give to the question. But is it not true, (I have at least 
heard so from many friends learned in Mohammedan lore) | 
that the most eminent philosophers among the Yavanas held 
the doctrine of the soul's pre-existence ? Is it fair, is it modest, 
so summarily to condemn a doctrine that has approved itself 
to the reasons and consciences of so many races of men?” 
Satyakama.—'' Had that doctrine not been productive 
of so much undeniable mischief in our country, I could 
not have denounced itin strong terms. It is truth which 
constrains me to say that this is a question on whieh 
philosophers had for a long time groped in the dark, even 
in Europe. That the soul was immaterial, and distinct from 
the body which it animated, they understood easily enough; 
not indeed from the necessity of thinking charitably of those 
who performed pious offices toward the dead, as Gotama would 
have it?, but from its peculiar independent functions, of which 
c d ह न himself. That the soul was 
subject they also com: echo a d ES "९ oe the body a 
E a : prenended. But, like our own ancestors, 
ie 4 5 (apparently, without discussion) adopted a maxim, 
cond” mot low that sf e oo oose d 
to the conclusion that it had i nine on 
thousand years ago, whi "lif. p 1 ir ud 
1000 TOE सा Pa en life and mortality were brought to — 
pare as never man spake, (of whose teaching 


1 Butler, i 
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I shall embrace »an Opportunity on some f 
something), men could not understand th 
immortal without being also uncreated. They accordin ly 
pronounced it to be eternal, They stopped not to reflect on 
the consequences involved in such a theory; they did not 
consider that it robbed the Supreme Being of some of His 
most glorious titles which even their own poets had accorded 
to Him, 1n common with other writers of more than human 
authority. If all souls were eternal, than there could be no 
Creator of souls, no Father of spirits, no गाळण ८०७०७० Te 0९7 
te. As most of those philosophers also held that matter, too, 
was eternal in some shape or other, their doctrine obviously 
involved the denial of a real creation, and consequently of a 
Creator." 

" You refer to the philosophers of Greece. Your Mo- 
hammadan friends are right in saying they held the 
theory of the soul's pre-existence. We should however con- 
sider how they deduced it, before attaching much value to 
their conclusion. 

"Among the arguments which Plato’ uses in his celebrated 
dialogue on the Immortality of the Soul, one is the deduction 
of its eternity from its past and future existence. Its past 
existence is deduced from his well-known dogma, that all 
learning is reminiscence. He proves this point by assuming 
that a spectator often associates a truth he had never before 
seen or perceived with some fact just presented to his senses. 
From this mental association, which is carefully explained in 
another dialogue (the ‘ Meno’), as well as from his theory of 
general ideas, the philosopher deduced his „maxim, that 
knowledge is nothing but reminiscence ;—which of course 
involved the pre-existence of the soul.” : $ is 

Tarkakáma.—“ Plato's argument is almost identical with 
Gotama’s, and that is what I meant by the experience of the 
world. I wonder how you can still resist the doctrine, You 
may account for the unequal distribution of pleasure and pain, 
by the supposition of a future state of retribution, but how can 
you account for peculiar capacities and habits in men equally 
circumstanced. Gotama’s argument is unanswerable. 


uture day of sayin 
at the soul edu m 


1 av mig mi Érepov 7 ८0७४ n axovaas N Tiwa ०2०9७ ata Osa 
Nav H3] povov exelvo १८७ aXXa kat éTépov evvonay ov ua T) 
QUT) ETLOTNUN aXX aXXo: ap ००% TOUTO ७८६७८७५ Neyopev OTE 
aveuvnaÜ» ०४ Tyv ewvotav eraev ; 

K 


74 DIALOGUE III. 


Satyakama.—' Is it so? Will you state the argument in 
detail." 3 
Tarkakama.—'' Gotama, you must remember, was demons- 


trating the eternity of the soul, and so he proves that it never 
began, nor shall ever cease, to be. The former point, from 
which the latter followed as a matter of course, he thus 
attempts to make good. He says (IIT. 19.) _“ Because of the 
‘manifestation of joy, fear, and grief, in him that is born, from 
‘ the memory of previous habits.’ The commentator expounds 
‘ the meaning of the Sutra in the following words: ‘ The rise of 
“joy and other feelings in the infant that is born, while the 
“occasions of those feelings are yet not apprehended in this 
* birth, can only be accounted for by his recollection of previous 
“apprehensions. Thus the successive prior stages of the 
“present soul being shown, it is proved to be without beginning. 
“And what is without beginning can have no destruction. 
‘ Thus is its eternity demonstrated!) Can any one conceive a 
possible objection to this argument ?" 

Satyakama.— It seems Gotama himself could conceive an 
objection to his argument; at least he notices one jn the next 
Sütra.—' The changes (on the child’s face) may be like the 
* opening and closing of the lotus.’ (III. 20.) The commentator 
thus expounds the objection. * Joy and other feelings in the 
‘ infant are inferred from changes on his face. They may be 
“produced by some especial unseen virtue, as in the opening 
“and closing of the lotus'?." 

Tarkakama.—' But Gotama furnished à ready reply to 


* पूर्व्याम्थस्तस्मृत्यनुबन्धाज्ञातस्य हर्षभयशोकसम्प्रतिपत्तेः ॥ अ 
जातस्य बालस्य एतजन्माननुमृतेष्वपि हर्षादिहेतुषु aq हर्षादीनां 
सम्प्रतिपत्तिः उत्पत्तिस्तस्था: पूर्व्यपूर्वा नुभवाधी नस्मत्सिम्बन्धादे व anata 
इत्थञ्चेदानीन्तनस्यात्मनः . प्वपूर्वसिद्रौ तस्यानादित्वमना देश्य भावस्य न 
नाश इति fiaafetstea भावः ॥ 

* पद्मादिष॒ प्रबोधसम्मीळनविकारवत्तद्विकार: ॥ २० ॥ 

बालस्य हर्षादयो मुखविकासादनुमेया न च तत्सम्भवः पद्मादीनां 
ग्रबो धादिवदद्ष्टविशेषाधीन क्रिसावशा देव तदुपपत्तेरिति भाव: ॥ 


| 
: 
२ 


INTERNAL EMOTIONS EXCITED py EXTERNAL CAUSES. 75 


the objection. ‘No! for causes of changes in things ‘ composed 
‘of the five elements, are heat, cold, rain, season? ” 

Satyakama.— The reply is not satisfactory. The objection 
is neither worded nor expounded as clearly as it might 
have been. It may fairly be thus paraphrased. Gotama 
says that certain internal emotions are indicated by changes 
on the child’s face, and that those emotions are proofs of a 
prior existence. The objector does not disallow the premises, 
but he disputes the conclusion. He admits the existence of 
the internal emotions, but he contends they are occasioned by 
external impressions after birth. He contends that the first 
instances of joy and fear are owing to outward causes sur- 
rounding the child. Of the changes on its face, those emo- 
tions may be the proximate causes; but the external impres- 
sions, by which the emotions themselves were excited, must 
be recognized as their remote causes. The changes on the 
child's face may accordingly be compared with the expansion 
and contraction of the lotus. You Say the expansion and 
contraction of the lotus are caused by heat and moisture. 
Granted. But it wonld be more accurate to say that the 
heat and moisture are neither their immediate, nor only 
causes; that the expansion and contraction have the flower's 
own organism as their proximate cause, and that the external 
heat and moisture are remoter causes acting on that organism : 
lor without the intervention of that organism the flower would 
no more be affected by the atmosphere, than the wax or light- 
wood lotus which your children value so much as a toy. The 
analogy between the child and the lotus, therefore, stands 
good. External circumstances act on something internal in 
each case, and thereby occasion certain visible changes. That 
the organism is in the one case only physical, in the other both 
physical and intellectual, does not affect the analogy. 

"It cannot therefore be said, in reply, that the changes 
on the child's face are independent of eternal causes. That 
Would be a begging of the question. The child is ex- 
posed to certain outside impressions from its very birth, and 
these impressions excite certain mental emotions which are 
indicated by change of countenance. The case of the lotus 
i an example in point. The child has a mental constitution 
by virtue of which external circumstances are able to call into 
action certain internal feelings. The lotus, too, has an 


टर नोष्णञ्ीतवर्षीकाळनि मित्तल्रात पञ्चात्मकविकाराणां ॥ 
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organism of its own, by virtue of which the action of the 
atmosphere occasions the expansion and contraction of the 
flower. In both cases certain effects are produced by virtue 
of internal organisms, through the action of external impressions. 
The child may be afterwards capable of pure internal impulses, 
not depending immediately on the external. But you cannot 
prove that, previously to the reception of its first impressions 
from without, any of its internal capacities are active 
exercise ; much less that such exercise is conscious and delib- 
erate. The indications of joy and sorrow on the infant’s face 
do not, therefore, demonstrate the fact of previous habits 
acquired in a prior state of life, but are simply proofs of the 
capacities, in the mental constitution of human nature, for 
certain emotions which are put in exercise by impressions from 
without; and the analogy of the lotus stands good, inasmuch 
as the lotus has also an organism in its tender st alk, by virtue 
of which its flowers open and shut when acted upon by heat 
and moisture.”’ 

T'arkakama.—'* I am not convinced that Gotama's argument 
is invalid. But that is not his only argument. He has 
another :— From the desire for milk, after dying, caused by 
the habit of taking food.’ (III. 22). The commentator gives the 
following scholium on it—* After dying, or rather having died, 
*means being just born, after the dissolution of the previous 
LI body." 25 

Satyakama— Neither is this argument above the pos- 
sibility of assault in the author's estimation, for he anticipates an 
objection. * The child's spontaneous approach to the mother's 

breast may be like that of the iron to the magnet.’ " (III. 28). 

Tarkakama—* That only shows the author's candour. But 
see how he repels the objection. ‘No! because there is no 
motive, elsewhere.’ . (TII. 24). That is to Say, as the scholiast 
renders it, ‘the child e: moved only to suck the milk. The 

rule does not hold good in the other case. Why? Because 


* प्रेयाहाराम्यासकृतात्‌ स्तन्यामिलाषात्‌ ॥ 
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Sa aS d I do not deny that the chila, being endowed 
with intellectual and active powers, is capable of an effort of 
which inanimate iron is incapable. But this fact does not 
proves the soul's pre-existence. But as Gotama has another 
argument yet, let us hear it before we discuss the reasons he 
has adduced for and against his doctrine.” 

Tarkakáma.—“ i कक not seeing any one, born without 
desire’.’ The innate affections of human nature are proofs of 
a previous state of existence, in which their germs were 
planted.” 

Satyakdiima—* The author is again candid enough to anti- 
eipate an objection. ‘Its birth is like the production of a 
substance with inherent qualities?” ?? 

Tarkakama.—' He refutes it too. ‘No! for desire and 
other affections are occasioned by intelligence,’ ¢, €., deliber- 
ation.” 

Satyakama.—'* I say again the answer is not to the point. 
With reference to the second argument, facts do not warrant 
the conclusion that the infant, previous to after-birth experi- 
ence, is moved, or makes a deliberate effort, to approach the 
breast. All that you can say is, that when the breast is applied, 
it sucks. But it will suck any thing that is presented to it. 
Itsucks its own fingers. The fact only proves that it has a 
capacity and an inclination for sucking, just as the magnet has 
the capacity of attracting iron. If the infant afterwards indi- 
cates a discriminative knowledge on the subject, that is owing 
to its experience after birth. The three arguments of Gotama 
may be compressed into one. He contends that men exhibit 
from their in fancy certain habits and inclinations, passions and 
affections, which cannot be accounted for without assuming 
à previous state of existence; and, as that state, again, must, 
for the same rea sons, have another antecedent to it, you must 
carry the argument successively backwards, and pronounce 
the soul to be eternal. Is not this his argument ? 


स्तनपान एव बाळ: saad  नत्वन्यत्रेतिनियम: कथं स्थात्‌ वस्तुतस्तु 
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Tarkakdáma.—'' Y do not object to your construction of his 
argument; but what can you say in reply?’ : E. 

Satyakama.— I can say something by quoting one o. his 
own texts, by opposing Gotama to Gotama. He had asserted 
in his definition of the soul, that ‘Desire, Aversion, Volition, 
Pleasure, Pain, and Knowledge, are its characteristics. a 10)? 
It then the infant exhibits external indications of those 
mental operations, the phenomenon simply proves the existence 
of a soul in him. Those characteristics have nothing to, do with 
the soul's pre-existence. The examples cited in the objections, 
are not fairly met by his answers. It is a characteristic of the 
soul to think, feel, desire, shun; to desire. that which imparts 
pleasure, to avoid that which communicates pain. If the 
infant spontaneously takes to sucking, it is क that is an 
effort natural and agreeable to him ; and indeec every effort 18 
then agreeable, which affords exercise to his physical or mental 
capacities, without actually imparting pain. There is not the 
slightest necessity for assuming that his involuntary motions 
are the results of habits acquired in a previous state of 
existence, or that they are reminiscences of past associations.” 

Tarkakama.—* The argument is not merely that the in- 
fant evinces desire and inclination, but that he evinces inclina- 
tion for particular objects, as if known by previous experience 
to be agreeable to the taste; and hence Gotama contends that 
it is proof of a previous life.” 

Satyakama.—* Here the preinise is incorrect. It is not 
true in fact that the infant evinces a taste for particular objects, 
prior to experience in his existing state. It makes an effort to 
suck whatever is presented to its mouth. Among some nations 
if is usual to give the oil of Rendi (castor-oil) as the first food 
for an infant when it is born—and it takes the oil as promptly 
as it does milk. And it would suck either liquid with the same 
readiness, even if it contained arsenie. You cannot say it had 
found oil and arsenic to be so agreeable in a previous life. 

“These involuntary efforts in the infant are exactly what 
you would expect from human nature. You need not form a 
theory of pre-existence in order to account for them. Since 
light and heat are characteristics of fire, if you make a piece of 
iron red-hot, it will naturally both shine and burn. Would you 
say it is owing to habits of a previous state? Of course you 
would not. You would simply recognize the natural property. 


C इच्छ द्वषप्रयन्नसुखदु; खञञाना्यात्मनो रिङ्ग ॥ १० ॥ 
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of fire already. ascertained. So, when the child only manifests 
the characteristics of the soul that animates his body, you 
have simply to accept the fact as a verification of your ae 
aphorism on the nature of that soul. You have no room for 
bringing in a new theory. You cannot do so without stultify- 
ing your own Sutra. The child does what you would expect 
from his soul. If the case were otherwise, if the child gave no 
more indication of internal sensibility than a wooden doll you 
should have to revise your aphorism. You have no phenomenon 
before you, but what is ray explained by your previous 
premises. Your argument is redundant, and your theory of a 
pre-existence unnecessary.” 

Tarkakama.—“ Even if Gotama’s argument were incon- 
sistent with his definition of the soul, still how would you 
account for such natural dispositions in the infant? Who 
taught him the way to take food at an age when he is incapable 
of learning from those around him ?” 

Satyakama.—‘ The natural dispositions of the infant are 
to be accounted for in the same way in which you might account 
for the natural properties of other substances. Who gave the 
champa its fragrance, the lion its courage, and the sun its 
refulgence ? Answer my query, and, I warrant you, the same 
answer will explain who taught the way of taking food at an 
age when the infant is incapable of communicating with his 
neighbours. The same great Being, Tarkakáma, is the giver 
and the teacher in both instances. His Maker instructed the 
infant to desire food, to take it in the way best suited to his 
state, to give forth signs of pain when he misses his sustenance. 
Do not stare at what I say, as if it were something A 
The natural law which instructs and guides the infant governs 
the whole of the animal and vegetable creation. Thesame fiat 
Which bestowed on the peacock its beauty, the swan its gloss, 
the kokila its voice, the chakwa its sentiment, the elephant its 
strength, conferred on man the nature he exhibits even in 
infancy. The babe is taught how to suck, by Him who 
instructs the bird how to build her nest when the comforts 
of her offspring require it; who commands the malati to 
entwine itself round the tree that supports it, the lotus to 
open by day, and the kumuda by night; who काकी 
trees, herbs, and creepers to germinate in the way best in z i 
ie. their organism, and animals to seek the nourishment bes 
adapted for their constitution. acr 

Deepa ee ‘What you say maybe a fne eer, in itself. 
But it does not disprove Gotama’s doctrine. The phenomena 
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you have mentioned may be accounted for equally well on the 
supposition of a previous existence. i 

Satyakéma.— Neither do the reasons adduced by Gotama 
prove his theory; which indeed reaches much further back 
than simple pre-existence. He contends that the various 
stages of previous lives may in like EIE be proved from 
those immediately succeeding them, and thus the soul demon- 
strated to be uncreated and eternal, and that not merely in a 
spiritual state, unconnected with body and mind, but in an 
embodied and intellectual state. See then the length to 
which the argument carries you. If man has existed without 
beginning, sucked milk, taken food, there must have been 
vegetable life, co-existent with him. How could he otherwise 
be sustained? Even if he lived on nothing but animal matter, 
still the animals which supplied that matter must have requir- 
ed vegetable sustenance. And if animal and vegetable life 
be uncreated and eternal, so must inorganic matter be too; 
for it is from inorganic matter that vegetables draw the 
sap which sustains them, the gas which supports them, and 
the heat which vivifies them. If you allow the validity of 
Gotaina’s argument for the pre-existence of the soul, and 
extend it, as he has done, to times without beginning, you 
must then maintain the eternity of every thing around you; 
and that, not in an atomic state, but collected in masses. 
And if the universe be uncreated and eternal in a perfect state 
of development, how can you, on your own theory, contend 
for the existence of God? Since the theory of a previous life, 
and the principles of Gotama drive us to this extremity, 
how can you say that the supposition of a pre-existence 
explains the facts before us, equally well with that for which I 
am contending ? " 

Tarkakána.—'* But granting that the argument, based on 4 
the infant's spontaneous efforts, is inconclusive, because there 
is nothing to preclude the supposition of their being natural 
to him ; how can you, still, get over the moral argument, 
or withhold your assent from the doctrine, when you con- 
sider the marked inequalities in the circumstances and posi- 
tions of men ? How can you reconcile with the justice 
and equity of God the fact 01 some men being in the enjoy- 
ment of honor and wealth, others pining in penury and 
misery, —except by considering their various conditions as 
the consequences of their own works in a past world? 
Human happiness or misery, you said, may be traced to 
virtuous or vicious conduct in this very world. I do not 
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deny it may be so in some cases—but Surely you do not mean 
to stigmatize every poor man as a monster of wickedness. To 
vindicatethe justice of God, and to save the credit of men, iti 
necessary i look to M the events of a prior existence for an e 
planation of the difficulty, especially when you consider that 
many are born with disease and infirmity which they could not 
have brought on themselves by their own acts but which 
nevertheless render them miserable for life." x 

Satyakdma.—' That a portion of our happiness or misery is 
owing to our actions in this life, you seem to admit. 

* So far then we are agreed. ‘Ag regards differences in race 
and birth they are not, (I have already said,) necessarily con- 
nected with corresponding diversities in enjoyment or suffering. 
The elephant is of a different species from the lion, the peacock 
from the deer, the bull from the horse. Does it necessarily 
follow that the deer is less happy than the lion, or the horse 
than the elephant? By no means. Is it then impossible to 
vindicate the justice of God without supposing a prior existence 
regulating the differences in their species? Each may be 
amply endowed in its own way, and each bears testimony to 
the wisdom and beneficence of the Creator. The same may be 
predicated of races of mankind. There is a variety in the crea- 
tion which, while it indicates the inexhaustible riches of the 
Divine intelligence and goodness, does not for a moment 
suggest a want of equity in the Author of our being. No one 
had an antecedent right to be created ina particular manner, 


or of a particular race. He that was free to create in His own . 


way, has so performed his work that there should be symmetry, 
variety, and happiness, in the universe. And that there is. 
The smallest insect that crawls on the ground contributes to 
the beauty and harmony of the world in its own way, as the 
lofty elephant does in his way. How could there be order if 
there were no variety? Is that symmetry, or that harmony 
worthy of the name, where there is no plurality of different, 


but proportional, substances? Inequalities are in themselves- 


no proofs of injustice, or culpable partiality. — 

. *I will not Qus what The already admitted, that mae 
is a large residuum of worldly inequalities which may s 3 
remain to be accounted for, That account, however, is i 
more satisfactorily in my theory than in yours—I mean, y d 
Supposition that this is a state of probation and trial pnmo 
tory to another and a better world. Probation itself dern ds 
difficulties." The gold cannot be tried without being placed in 
the heated crucible. The child is not trained for the purposes 


Lo. 


89 . DIALOGUE III. 


of life without passing through the ordeal of a school. This 
world may be to us a preparation for a better. There is 
nothing in this idea which is derogatory to the justice and 
goodness of God.” : : 

Tarkakéma.— You called the doctrine of æ prior state an 
arbitrary assumption. Is your doctrine of probation and trial, 
preparatory to a better world yet to come, any thing better? 
You cannot prove it either." $ i 

Satyakáma.—' Strong presumptive evidence you know is 
proof in cases which do not admit of mathematical demonstra- 
tion. The theory I propose accounts for our difficulties, 
without giving the lie to our moral convictions. Your theory, 
on the contrary, is nullified by its own vagueness, and, instead 
of justifying the ways of God, has a tendency to cast doubts on 
His very existence. Witness the argument of Sankaráchárya ; 
* What is the want of equity (on the part of God) ? He makes 
* a distinction between souls, high, low, middling. Hence ex- 
'hibiting partiality and prejudice, and other infirmities, he 
* might be proved to be like ourselves, and therefore no God." 
The question is accordingly one of vital importance in theology. 
Sankara, I may say, has given two solutions of the problem 
which are apparently inconsistent with each other. In one 
place, at least, he strongly inveighs against the way in which 
you propose to account for it. 

SEES it be said, he continues, ‘that the above distinctions 
“are owing to the past works of the souls themselves, and that 
“consequently there can be nothing wrong in the existing 

Inequalities ; the solution will not stand: for works being 
motions, and God the mover, there will still be the fault of 
[cause and effect resting on] reciprocal support [as in a 
vicious circle]. If you say there has been a series of works 
without a beginning, then, as in the present world, so also 
In past states, the same fault must be found of reciprocal 
support, [each cause producing, and also being produced by, 


its own effect] and it will be after the manner of a troop 
of blind leading the blind?’ 
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'' I do not cite S'ankara approvingly, but I wish simply 
to remind you that he does not here countenance your theory 
of past works justifying present distinctions. It will drive us 
from one world to a second, from that again to. its Drodor 4 0 
until, as in Gotama's theory, you are compelled to hold the 
eternity of the world before us." 

Agamika.—' But if so many philosophers of the west and 
east held the doctrine of the soul's pre-existence, is it, T ask 
again, modest to treat it as a mischievous theory y" : 

Satyakama.—'' I have myself only said that our philosophers 
have drawn from it the most startling conclusions. It would 
hardly be worth one's while to combat the doctrine, if it were 
held as a mere opinion, and if no inferences, subversive of the 
interests of religion and morality, were deduced from it. 

"In Plato's system the theory of the soul's pre-existence 
holds a very subordinate place. It is not pushed to any ex- 
treme conclusion, destructive of religion or morals. The doc- 
trine appears to have had a feeble hold on his mind. In the 
arguments brought forward there is nothing which corresponds 
to the force usually attached to Socratic sayings. The immor- 
tality of the soul is his great theme. Its past existence is insist- 
ed on for the purpose of demonstrating that theme. As your 
Arabic and Persian scholars constantly parade the name of 
Plato in connection with the doctrine under consideration, let 
us, once more, consider that philosopher's reasoning. 

“ Plato's opinion of the soul's pre-existence appears some- 
what abruptly in the conversation which Socrates last held 
with his friends before his death. The philosopher was there 
joyously contemplating the happiness that awaited his submis- 
sion to the cruel sentence of his countrymen, He did not grieve 
at a prospect which to his friends appeared so melancholy, but 
looked without the least concern for the fatal cup preparing for 
him. As a reason for this indifference, he stated his belief that 
he was going to a happier world, where he should find a better 
community. The scepticism of his friends leads him to a 
philosophical discussion of his hope of immortality. He 
assumes as an axiom, what his friends admit without difficulty, 
that in all things which are produced, the process 18 no 
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otherwise than opposites issuing. out of opposites. So that 
when a thing becomes greater, it is from haying been less. 
Life proceeds out of death, and death out oi life. Thus he 
coneludes that souls exist in PAIP after death. The 
pre-existence of the soul is involved in this reasoning, which is 
founded on the gratuitous assumption, so frequently observed 
in our Indian S'ástras—that whatsoever is born must | 
necessarily die, and whatsoever dies must as necessarily be 
generated again’. Birth succeeds death, no less than death birth. 
The soul when it is born is only re-manifested after a previous 
death—and consequently after an anterior existence. In the 
course of the above reasoning, he refers to an old tradition, 
that souls, dying, go to Hades, and, being born, return from 
the dead. That this old saying had influenced Plato more 
than any reasons by which the doctrine itself was supported, 
would appear from the assertion of Aristotle that the ancient 
philosophers were afraid of nothing more than this one thing, 
that any thing should be made out of nothing pre-existent, 
To say that the soul was created would of course involve the 
dreaded predicament. 

“Then again Plato’s Opinion of knowledge being mere 
reminiscence, necessitated the doctrine of the soul's pre- 
existence. Socrates calls up an untaught slave boy, and, 
by a string of leading questions, makes him enunciate ihe rule 
for the duplication of a Square. I am not sure that any 
catechizer, short of a Socrates, would succeed in drawing, 
from the lips of an uninstructed clown, a statement of the 
truth, that in a square, the square of “what professors of 
science call the diagonal" is equal to twice that of one of the 
sides. But even if every teacher of youth had the tact and 
ability with which that great philosopher catechized the boy, 
just referred to, what would the fact prove? Nothing more 
than this, that the human mind was so constituted that some 
ideas should be suggestive of others. The truths of geometry 

ave been successively deduced by that very mind. What 
wonder then that a clown, under the tuition of such an inter- 
rogator, should gather some of those truths, though never be- 
fore instructed. The notions which, from the constitution of 
our minds, are generated within us by external sensation and 
internal reflection need not be considered as stamps of 
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previously existing ideas. Whatever those ideas be in Plato's 
system, there 1s no reason why we may not at once assume 
the present as a world of reality in which our ideas are for the 
first time learnt. 

** Plato likewise concluded that the soul was uncreated and 
immortal from its being an independent ever-moying principle. 
‘Every soul is immortal, for that which is in ceaseless 
‘motion is immortal. But that which moves another, and 
‘is moved by another, as it stops in motion, stops in life,* ** 
‘If then there be nothing which moves itself but the soul, it 
‘necessarily follows that the soul is a thing uncreated and 
‘ immortal.” 

“Plato you will observe did not deduce or persist in 
any conclusions from that doctrine opposed to the glory 
of God or the interests of man. In truth Socrates himself 
propounds it with diffidence in the Meno. He positively 
refuses to make any other use of it than that of encouraging 
men to persevere in intellectual pursuits. He thought people 
would be more manly and less idle, if they were persuaded 
they were once endowed with knowledge, and could conse- 
quently regain it with facility, than if they believed they were 
never blessed with knowledge, and that what they had never 
known, it was neither possible nor necessary to inquire after. 
If you were once possessed of ideas, now forgotten, it is evident 
you may recall them without difficulty. You should not then 
indulge in idleness as if it were impossible for you to improve 
your mind. This is the sort of exhortation in which. that 
philosopher delighted. But it is evident there was no necessity 
for postulating the pre-existence of the soul with a view to 
this. It were quite sufficient to say the soul is naturally 
capable of intellectual acquisitions, and that therefore earnest 
endeavours after knowledge must be successful. hers 

“Tf he made any other practical use of his doctrine, it was 
to enforce the observance of morals, by holding out the terrors 
ofa future world to the wicked and_ ungodly. ‘ Whosoever 
‘ passes his life justly, afterwards obtains a better lot, but who 
‘unjustly a worse one. Those who are timid and unjust are 
‘changed into women in their second generation. ] 

Tarkakama.—* What other conclusions could our philoso- 


phers, either, have drawn from the doctrine of the soul’s pre- 
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existence? They too insisted on good behaviour as a Neces. 
sary qualification for future happiness.” on ) 

Satyakama.—' I see I aE yet succeeded in explaining 
my views to you, notwithstanding several attempts. I think 
it is not too severe a remark to say that they have all drawn 
from it conclusions which militate against our conceptions of 
the divine attributes, and which tend to the subversion of good 
manners. Such conclusions may be called mischievous, may 
they not, Tarkakama ?” à j 

“Of course, if they really involved notions such as you 
describe." j 

“Well, then, one great conclusion that our philosophers have 
drawn from the doctrine of the soul's pre-existence is that this 
world is a scene of reward or punishment according to works 
performed in a previous state. Whatever happens now 15 
owing to adrishia, or the ‘unseen’ merit or demerit of past 
works, otherwise called daiva!. Our thoughts, feelings, and 
actions are all fettered by the events of a life already passed. 
It is impossible even for God to help us except as far as 
adrishta will allow. He cannot get over this difficulty any 
more than he can produce rice out of wheat seed, as 
Sankaráchárya says. On the immoral consequences of such 
a doctrine of necessity, I need not expatiate. 

Larkakéma.—* But adrishta simply regulates our condition 
in life as the reward of punishment of past works. I repeat, 
it does not diminish our control over ourselves." 

Satyakama.—* The condition itself is in your system almost 
every thing. If a person is degraded by adrishta to a Sudra’s 
condition, he is precluded from every aspiration which may be 
called noble—for according to the Sástra he should be engaged 
solely ib doing service to the twice-born. He may, by a lucky 
stroke of daiva, get up to the surface again, but he cannot cal- 
culate on such a chance, nor guide himself by such a hope. 

_ Then, again, although some parts of the Sastra, with a 
no no doubt to stimulate human efforts, limit the operation 
of adrishta?, and magnify man's freedom. of will and action, 
thereby enhancing his responsibility, there are other parts 
equally, —I may say, more,— decisive in establishing the para- 
mount influence of daiva, and extending it without bounds to 
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all actions and events. The very exceptions that are solemni 
mentioned prove its absolute sovereignty as a rule. Philoso- 
phers maintain that by true knowledge one can cast off the 
bonds of works, and sectarians contend that by devotion to their 
ishta devata?, or favourite god, one can get over the effects of 
daiva, or Fate; both thereby admitting its uncontrolled 
potency in ordinary cases. And it is not denied by those who 
would limit the influence of daiva that it extends over every 
event—only that it requires the concurrence of human efforts." 
“But I do not see," said '"Tarkakáma, “ what great evil 
would arise from the doctrine of adrishta or daiva, supposing 
thatit does imply a restriction on men's actions." 
Satyaktma—* If you admit the extreme view of its power, 
by which for instance the Brahmin, already adverted tos, 
excused an unnatural act of severity against his own sons, it 
‘amounts to a doctrine of fatalism. Now suppose a fatalist to 
“educate any one from his youth up, in his own principles ; 
‘that the child should reason upon them ; and conclude, that 
‘since he cannot possibly behave otherwise than he does, he is 
'not a subject of blame or commendation, nor ean deserve to 
* be rewarded for, or punished: imagine him to eradicate the 
' very perceptions of blame and commendation out of his mind, 
‘by means of the system; to form his temper and character 
“and behaviour to it; and from it to judge of the treatment he 
'was to expect, say, from reasonable men, upon his coming 
! ‘abroad into the world, as the fatalist judges from this system, 
| 'what he is to expect from the Author of nature, and with 
| ‘regard to a future state. I cannot forbear stopping AURA to 
‘ask, whether any one of common sense would think fit that a 
‘child should be put upon these speculations, and be left to 
j ‘apply them to practice. And a man has little pretence to 
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‘ veason, who is not sensible, that we are all children in specula- 
‘tions of this kind. However the child would doubtless be 
‘highly delighted to find himself freed from the restraints of 
‘fear and shame, with which his play-fellows were fettered 
‘and embarrassed; and highly conceited in his superior knowl- 
* edge so far beyond his years. But conceit and vanity would 
“be the least bad part of the influence which these principles 
* must have, when thus reasoned and acted upon, during the 
* course of his education. . He must either be allowed to go on 
*and be the plague of all about him, and himself too, 
*even to his own destruction: or else correction must 
‘be continually made use of, to supply the want of those 
‘natural perceptions of blame and commendation which we 
‘have supposed to be removed; and to give him a practical 
* impression of what he had reasoned himself out of the belief of, 
*that he was in fact an accountable child, and to be punished 
‘ for doing what he was forbid!.' 

“Our best security against this mischievous theory of 
adrishta is in those principles of conscious responsibility which 
the Supreme Being has implanted in our minds, and which we 
cannot wholly unlearn, notwithstanding all that philosophers 
may say to the contrary. Hence it is that poets have often 
censured an idle dependence on daiva, and inculcated a firm 
resistance of its power. But the power itself is not denied?” 

Tarkakima— What is daiva but the inscrutable will of 
God? Isit not right that man should not presume too much 
on his power or freedom, but be constantly reminded of his 
dependence on the will of God ?"* l 
. Satyakdma.— Certainly. If daiva or adrishta signified the 
inscrutable will of God, there could be no objection to extend- 
ing the range of its operation. The impression that we are 
under the power of God’s will, can never discourage efforts in 
the right direction, nor diminish our sense of responsibility. 
Indeed it would rather heighten both. But neither daiva nor 
its synonymes dista, adrishta, bhagya, can be so construed. 
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They are defined by philosophers, poets, and lexicographers, 
all, d mean the luck, desert, habit, or disposition which de. 
pends on, and is derived from, one’s Own acts in a previous 
life. To be under the influence of such luck is not to be under 
the guidance of an all-wise and beneficent Intelligence—but to 
continue subject to a blind influence, the nature and extent of 
which are obscure and indefinite, T do Dot wonder at men's 
impatience under such a supposed bondage, and their eagerness 
to escape from its trammels. j 

“The theological errors deduced from this theory of the 
soul’s pre-existence are equally grave.. How does Gotama for 
instance account for the creation? He introduces 8 purvapak- 
sha, or a prima facie opinion, different from his own, to the 
effect, that ‘ God is the cause (of the universe) for the (previous) 
works of men are found to be unfruitful.” (iv. 19) He then 
replies, * No; for there can be no fruit without (previous) 
works. (iv. 20.) The obvious meaning here is that the works 
of a previous life, not ( xod, produced the world. The scholiast 
does his best to explain away this apparent denial of God, by 
contending that the author only denies the material, or sole, 
causality of God, teaching thereby that God and adrishta were 
joint causes of the Universe?. Even if this explanation were 
accepted, it would still, by associating Him with Fate or Luck, 
be an avowed abridgment of the Creator's power, already 
curtailed by the admission of atoms. But this is not all. How 
could there be a Fate or Luck, dependent on prior works, at 
the original creation? Tf then, there could be no fruit without 
such works, the world could never have been really created. That 
this is not a mere speculative inference drawn by myself from 
his principles, but expresses his real opinion, is evident from 
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his argument for the Soul's pre-existence and eternity already 
considered’. KAA 
“The Vais'eshika leader Kanáda, too, drew a similar infer- 
ence from the theory of pre-existence and adrishta. He boldly 
asserted that the primal action of atoms 18 caused by * adrishta,’ 
to which was also owing the first act of mind (manasas'cha.) 
So that if there be a Supreme Being, still He cannot have 
moved without adrishta. sgk ; 
“Tn Jaimini’s system, again, every thing is works, that is to 
say, works in the sense of adrishta. Itis by virtue of ‘works’ 
that the affairs of the world are conducted. Works procure 
merit, and merit regulates events. This succession of works, 
and their consequent events, has gone on from eternity like 
seed and plant. ‘The seed produces the plant, and the plant 
again yields the seed. Works regulate events, and events lead 
to works. They thus forma chain of inter-dependent links, 
“Itis adrishta, too, which affords refuge to the atheistic 
Sankhya. ‘The arrangement of the world and the regulation 
of human affairs might have driven him to the necessity of 
acknowledging a Supreme Intelligence, but the doctrine of 
adrishta furnished him with an escape. ‘The distribution of 
fruits could not be by a divine cause, for it is determined by 
works!’ This, as we have seen, was likewise the opinion of 
Jaimini, S'ankaráchárya being witness’. 
* As to the Vedanta, although, as I have shown before, it 
does not consider the doctrine of previous works as a sufficient 
explanation of the diversity observable in human condition, 
yet it draws in other places conclusions equally subversive of 
the Creator's independent agency. As S'ankaráchárya always 
states his opinion with great perspicuity, I shall read his words 
in full. Commenting on Sutra ll. i. 34, the object of which 
is to show that God creates the world out of regard to human 
f works, It may be objected,’ he says, ‘ God is then proved not 
3 to be the cause of the universe. Why? From the visible 
anges यी and cruelty. Some he makes very 
E RD RE he gods a d very miserable, the brutes, &c. ; 
Ten dling, men, : c. As the author of such an unequit- 
ple creation, He is proved to be subject to passions like other 
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* persons, that is to say, to partiality and prejudice, and there- 
‘fore His nature is found wanting in the spotlessness which is 
‘set forth in the S'ruti and Smriti. And by dispensing pain 
‘and the ruin of all creatures, He is chargeable with a malici- 
* ous cruelty, deemed culpable even among the wicked. Hence 
‘because of the visible instances of injustice and cruelty, 
‘God cannot be the cause of the universe. ‘To this, 
continues S'ankara, we thus reply: ‘Injustice and cruelty 
‘cannot be charged upon God. Why? Because he did not 
‘act independently. If God, alone, had, independently, created 
‘the world of inequalities, then these faults of injustice and 
‘cruelty might indeed be attributed to Him. But one, who is 
“not independent, cannot be charged with the act of creation, 
“God, being dependent, creates this world of inequalities. If 
“you ask on what is He dependent ? We reply, He is depend- 
“ent on Merit and Demerit. That there should be an unequal 
‘creation, dependent on the Merit and Demerit of the souls 
“created, is no fault of God. God is to be looked upon as the 
‘rain. As the rain is the common cause of the production of 
‘rice and wheat, but of their specific distinctions as rice and 
“wheat, the causes ave the varying powers of their respective 
“seeds ; so is God the common cause, in the creation of men, 
‘gods, and others, but of the distinctions between gods, men, 
‘and others, the causes are the varying works, inherent in their 
‘respective souls. Thus God, being dependent (on works), 
‘ cannot be charged with injustice and cruelty" 
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यदि हि facia: E Pan विषमां सृष्टि निर्मिमीत स्यातामेती दोषो 
वेषम्यं dus qq fure ,निर्मातृलमस्ति सायेक्षो हीश्वरो विषमां 
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** S'ankaráchárya then shows that the Vedas inculcate the 
same view, and proceeds to expound the next Sutra, in which 
is answered the objection, how could there be m works 
at the original creation? The objection itself is thus repre- 
sented: ‘This, beloved, was one, without : a second, at the 
‘beginning. Hence, as there could be no distinctions before 
* the creation, there could be no works, in dependence on which 
‘inequalities might be created. After the creation there may 
‘be works dependent on corporeal distinctions, and corporeal 
‘distinctions dependent on works: this reciprocal inter-action 
“may then be made out. God may be dependent on works 
* after the distinctions are made. But before those distinctions 
“are made, there could be no works caused by varying instru- 
- ments, and therefore we ought to find a uniform creation.’ 

‘If this objection be urged,’ continues S'ankara, ‘it does 
‘not vitiate our doctrine, because THE WORLD IS WITHOUT 
“BEGINNING. It would vitiate our theory, if the world had a 
‘ beginning. But the world being without beginning, nx X hing 
‘can prevent works and unequal creations continuing in the 
“states of cause and effect, like the seed and its plant,’ 

** Consider, friend Tarkakdma, the mischievous consequences 
that have resulted from the theory of the soul’s pre-existence. 


सृष्टि निर्मिमीते किमपेक्षत इति चेत धर्म्माधर्म्मावपेक्षत इति वदामः अतः 
सुज्यमानप्राणिवर्म्माधर्म्मापेक्षा विपमासुष्टिरिति नायमीश्चरस्यापराधः zawa 
पू्जन्यवदु एब्य: यथा हि पर्जन्यो त्रोटियवाटिसृष्टी साधारणं कारणम्मवति 
त्री हियवादिवेपम्ये तु तत्तद्वीजगतान्येत्रालावारणानि सामरथ्यानि कारणानि 
भव न्ति एवमीश्वरो देवमनुष्या दिसूष्टो साधारणां कारणं भवति दोवमनष्यादि- 
ae तु तत्तज्ञीवगतान्येवासाधारणानि कर्माणि क्रारणानि भवन्ति uad 
श्वरः सापेक्षत्वान्न वेपम्यने्धुण्याम्यां दुष्यति ॥ | 

* सदेववोम्पेदमप्र आधीदेकमेता ड्रिरीयमिति Sir ofa भागावधारणा= 
नास्ति कम्मे यदपेक्षा faa सृष्टि: स्यात gaans हि शशेरादि- 
Ramji कर्म्म कम्मापिश्वश्च शरीरादिविश्ाग इती तरेतराश्चयलं प्रसज्येत 
अतो विमागादूव्ये कर्म्मीपेक्ष ईश्वर: sai an np तु Bare चित्य- 
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Our philosophers resort to udrishta in order to account for cer- 
tain difficulties in the world, and advishta compels them to f] 
from stage to stage, until they are forced to declare, that ine 
world was never created—that it is without beginning 3 that it is 
eternal. And that which is eternal, is, in their conception 
again, not dependent on a causel. How can our philosophers, 
consistently find fault with the Chárvacas who deny the ne- 
cessity of an intelligent First Cause, when they themselves 
pronounce the world to be without beginning ?” A 

While th 18 conversation was going on between Satyakáma 
and Tarkakima, A'gamika and myself behaved with exem- 
plary patience. We did not once interrupt the disputants. 
But I was now irresistibly led to express my wonder how 
S'ankaráchárya could hold such an opinion after ridiculing the 
idea of an eternal succession of works and creations, as a troop 
of blind leaders of blind. 

“ Both passages are before you," said Satyakáma, “ you can 
judge for yourselves. If I were to hazard a conjecture, I 
should say that his object, in the passage I quoted first, was io 
uphold the material causality of God against a whole host of 
antagonistic philosophers, such as the Vais'eshikas, the 
Máhes'waras, the followers of the Bánkhya and the Yoga. 
He maintained against them all that it was necessary, no less 
from moral considerations than from regard to the authority 
of the Veda, to acknowledge God to be both the material, or 
substantial, and the efficient cause of ihe universe, and con- 
sequently to be identieal with the world. Without that 
supposition, he thought the inequalities in the world could not 
be satisfactorily aecounted for. Unless God and the world 
were identical, how could He escape a charge of injustice and | 
cruelty, when manifestly there are so many inequalities in the 
creation? The idea of an eternal EET of works and 
worlds depending on each other, he ridieuled by comparing it 
with a troop of blind leaders of blind. But ; in the passage 
Ihave just read, he is facing the question of inequalities 1n 
opposition to the atheistic followers of Jaimini, who had 


निमित्तस्य कर्म्मणो5भावात्तल्यैवाद्या सृष्टिः प्राप्ोतीतिचेन्नेषदोषः अनादित्वात्‌ 
संसारस्य भवेदेषदोंपो सद्यादिमानयं den: स्या! अनादौ तृ संसारे वीजा- 
कुरवद्रेतहेत्‌ मद्भावेन कर्म्मणः सर्गवेपम्यस्य च प्रबरत्तिर्न विरुध्यते ॥ 

' सदकारणवन्नियं U Kansa o 


. 


94 DIALOGUE III. $ 
on that ground argued for the non-existence of’ a Creator; and 
he takes refuge in the very supposition of an eternal succession 
of works and worlds, which he elsewhere ridicules.” i 
“Very strange self-contradiction r F said I. “Is it not 
possible to reconcile the two passages ? - “ 
* That,” replied Satyakáma, ‘‘ must be left to the diplomatic 
abilities of friend 'arkakáma." है 
Tarkakéma said nothing. We waited a minute or two to 
hear how he would reconcile such a seeming contradiction. 
At length A’gamika asked, whether by arguing against the 
soul’s pre-existence, his friend meant to deny its eternity both 
ways, and pronounce it to be perishable with the body. 
“Most certainly, not,” replied Satyakama. “The soul, though 
it had a beginning, as indeed all creatures must have, is 
imperishable. That whatever had a beginning must have an 
end, may be a favourite theory with some philosophers; but 
they can never prove it. The soul may be immortal without 
being eternal. The Greek philosopher who argued for its pre- 
existence, in order to prove its immortality, had given reasons 
for the latter which did not depend on the former, and which 
human nature cannot gainsay. ‘Good hope have I,’ said he, 
‘that something is in reserve for the dead, and that (as I said 
long ago) the good shall fare far better than the bad.’ ” 
“This,” continued Satyakáma, ‘‘ together with the soul's 
essential independence of the body, which he also asserts 
afterwards, ought to convince the incredulous that there is 
another and a better world reserved for us, where our souls’ 
aspirations willfind their corresponding objects, and where 
that which we now but partially understand will be clearly 
apprehended. Do not think, A'gamika, that I deny the future 
glories of the soul. I have reasons for believing in them, still 
higher than the teaching of mere philosophy,—on which we 
may converse some other day. I believe that the righteous 
will meet with rewards in another state of which the present 
world can afford but faintest fore-shadowings. It is the suppo- 
sition of a previous life, and the consequences deduced from 
it, that I protest against. Those consequences I have already 
mentioned in detail, and I may add that as a further corollary 
from the theory of the soul's pre-existence, our philosophers 
also held the doctrine of its successive transmigrations. The 
Nyáya, Sankhya, and Vedanta equally teach that the souls of 
the deceased remove for a time to heaven or hell, to receive 
the due rewards of their actions. Those rewards do not how- 
ever exhaust their merit or demerit, which still adheres to 
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them, ‘as greasy substances stick to the pot, even after it has 
been emptied”. They accordingly return, and are again born 
with such bodies as are suitable to their previous lives. The 
new circumstances in which they appear, and the new works 
which are developed in them, influence their destinies in the 
next succeeding age. In this manner their souls transmigrate 
as gods, men, or animals, until the dissolution of the world 
which again is followed by a second creation and by their 
re-appearance agreeably to their previous works. This succes- 
sion of creations and births, in which the events of each cycle 
are regulated by those of its predecessor, is considered by our 
philosophers an intolerable evil. They were thoroughly 
disgusted with this idea of a puppet life, in which rational 
beings were irrevocably committed to conditions and impulses, 
not according to their own will, but as they were, by the 
verdict of adrishta, declared to have merited them, by reason 
of works of which they were not themselves conscious ; and 
hence they looked upon existence as a burden, and enjoyment 
itself as a task. To a certain extent I cannot help sympathis- 
ing with them. If indeed we were subject to the sort of 
transmigrations taught in the Brahminieal philosophy : if our 
cireumstances were so fixed by the events of a previous life, 
that we were mere toys for the sport of Fate; if a hard, 
unsympathising, impersonal, adrishta must necessarily govern 
our deliberations, and, in a manner, supersede our judgments, 
then no man of any energy could submit to such a infliction. 
Bitter complaints would escape the lips of the most forbearing. 
All would naturally wish they had never been born. No 
wonder, then, that existence should be considered an evil, and 
that men should pant for mukti, or release from this servile 
bondage to adrishta." A 
A'gamika.—'' Well, Satyakáma, you have spoken out you 
mind. We are glad at least to have some insight into the 
mental process you have gone through. We can only promise 
to think on these points.” 3 2 E 
Tarkakáma.—'* Yes, thinking is man's great preroga- 
tive. We must think on what our friend has said. But 


*खर्गार्थस्य कर्मणो भक्तफलस्यावशेषः कश्चिदनुशयोनाम भांडानुसारि- 

S HA D € 

स्नेहवत्‌ यथा हि Raave रिच्यमानं न सर्वात्मना रिच्यते भांडानसाय्येव 
कश्चित्‌ ेहरेषोवतिष्ठते तथानशयोप्रीति । ४०१४०४० Sútra, Com, गा. 1. 5. 
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(turning to Satyakima) you have overlooked one main 
point. In your essay you condemned the theories of all 
the schools about creation. Is it possible that the universe 
could proceed out of nothing ^ Every effect must have a cause.” - 

Satgyakáma.—'* 1 do not deny that every effec t must have a 
cause. But we probably assent to the maxim in very different 
senses. Let us see how the theory of causation is treated in 
the schools. It is commonly understood that the Nyáya phil- 
osophy acknowledges three sorts of causes, substantial Or 
inherent, non-substantial or exterior, and a third which might, 
perhaps, be conveniently styled the operative cause. The 
modern followers of the school do indeed entertain such a view, 
as is evident from the Bhisha parichheda in which we find a 
neat expression of that view’. The founder of the system, 
however, does not clearly inculcate that doctrine. In truth, 
the most prominent, if not the only, idea of causation which 
pervades his Sutras, is that of a material or substantial cause. — 
This, possibly, was the reason of his abridging God’s act in the 
work of creation. Kanada indeed speaks of a multiplicity of 
causes, and may be considered as an authority to which the 
Naiyáyikas may appeal for their theory of a threefold causality- 
But while his ideas coincide with those of the moderns as to 
the first two, his view of the third cause does not quite corres- 
pond to that of an intelligent efficient agent, such as the potter 
1s of the jar, a favourite example with the school in our days. 
His operative cause implies simply an action tending toa result, 
but not the action of an intelligent agent «iming at a certain 
end ; and the examples given by his commentator are those of 
heat in the process of decoction or cremation, and of texts of 
the Vedas inducing the observance of sacrifices?. Neither of 


* अन्यथा सिद्धिशून्यस्य नियता qsdafTar | कारणत्व॑ भवेत्तस्य 
ैबिध्यं परिकीर्त्तितें॥ समवायिकारणनं ज्ञेयमथाप्यसमता यिहेतूत्वं । एवं 
न्यायनयज्ेस्तृतीथमुक्त निमित्तहेतुल्रम्‌ ॥ यत्‌ समवेतं me] भवति aad 
समवायि जनकं तत्‌ । तत्रासन्नं जनकं द्वितीयमाम्यां परं तृतीयं स्यात्‌ ॥ 

` स॑पुक्ततमवायाद AAA । ` sina. 


So 1 i 5 = : e 
PECES विशेषगुणं औषम्यमंयुक्तसमवायात्‌ पाकजेष निमित्तकारणं 
S'ankara Mis'ra, 3 $ x Fi 
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the great authorities of the Nyáya a ears a 
eat an intelligent efficient pe ake thee sg eat 
“The Sánkhya school, too, presents little or no trace of the 
idea of efficient causation. The material or substantial cause 
is what it mainly, if not exclusively, recognized. The 79th 
Sutra states plainly that a substance cannot be made of no 
substance’. (Ex nihilo nihil fit.) The author repeats in - 
another Sutra that there must be a material for every thing? 
But while so careful in his recognition of the material cause, 
he says scarcely any thing, even by implication, of an efficient 
cause. He adds in his definition of destruction that it is mere 
resolution into the cause’, and maintains that production is 
nothing else than the manifestation of that which pre-exists in 
the cause’. The statue, already existent in its cause, the stone, 
is only manifested by sculpture. The oil, already existent 
in its cause, the sesamum, is only brought out to view by 
pressing. The rice, already existent in its cause, the paddy, 
is only educed by beating’. Cause and effect stand to each 
other like the seed and its germ‘. Hence arose the godless 
conclusion that since the created universe consists only 
of inanimate and irrational substances, (the rational principle, 
or soul, being uncreated and eternal)—it could have no other 
than an unintelligent cause such as nature ; her products 
having as common characteristics, ‘the three qualities, and 
want of thought and animation’.’ : 


* नावस्तुनो वस्तुसिद्धिः । L 79. 

* उपादाननियमात | 1. 116. 

° नाशः कारणलय: | 1. 122. 

* नाभिव्यक्तिनिबन्धनी व्यवहाराग्यवहारी | 1. 1४. 

काय्योव्पिक्तेग्यवहाराव्यवहारो. कार्य्याभिव्यक्तिनिमित्तकौ अभिव्यक्तित 

उत्पत्तिव्यवहारो भिव्यत्तयभावाचोयत्तिव्यवहाराभावो नत्वसतः सत्तेत्यर्थः ॥ 

“यथा शिलामध्यस्थप्रतिमाया लैद्भिकव्यापारेणाभिव्यक्तिमात्रं तिळस्थ- 
तैलस्य च निष्पीडनेन धान्यस्थतण्डुलह्य चावघातेनेति ॥ 

d पास्पर्य्यतोन्वेषणाद्वीजादुःसवव ॥ 

' त्रिगणाचेंतनत्वादि इयोः । 5 
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S'ankaráchárya! himself acknowledges that" the work of 
creation is not to be classed in the same category as human 
acts in the world. The prominence given to the material 
cause has a tendency to make men forget this distinction, and 
hence my jealousy of it. 

* As for Aristotle, I would remark that he employed his 
fourfold division of cause chiefly as a used the inquiries of 
the physical philosopher; who was thus directed to inquire 
into (1) The internal physiological character of a thing : (2) Its 
form, or logical definition as a species: (3) Its history : (4) Its 
uses. He did not profess to rescue men from misery by 
discovering to them the cause of the Universe; he only 
proposed to investigate the nature of things, because man’s 
nature urged him to pursue “ THE TRUE ;"—and since in the 
course of this investigation man's own nature came to be 
examined, and on examination turned out to be pre-eminently 
moral, he taught men to seek for happiness by the practice of 
virtue. 

* With reference to the grammatical formation of the word 
cáranam, of course the affix anpt, as Vopadeva calls it, does 
not indicate the agent. Neither does it signify the substance 
of which a thing is made. It properly means the instrument 
by which an action is done. But the custom of philosophers 
of making it the correlative of carya (act) does certainly point 
to the agency of the efficient, as the most important of the 
causes. Now tell me candidly, Tarkakáma, what did you 
admire most, when you saw a watch for the first time; the 
metal, the combinations, or the inventor's skill ?”’ 

Tarkakama stared.—The question seemed to throw some 
new light on the theory of causation. The metal, the combi- 
nations, and the inventor’s skill were of course the substantial, 
the non-substantial, and the operative causes of the watch in the 
vocabulary of the Nyáya. 

"Tarkakáma said, not without changing colour, ‘‘ Of course 
I admired the inventor’s skill the most." 

“The idea foremost in your mind as to the causality of the 
watch was the inventor's skill, was it not ?" 

“ I should think so." 

“The metal was quite a secondary idea. Your admiration 
of its excellence as a time-piece would hardly lead you to ask 
what the particular metal was. You would think chiefly, if 


‘a लोकवदिह मचितव्यं |. Com. Vedént Bütra 1. 4, 27. 
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not solely, of the inventor's skill as re ards i ; 
Would you not ? 8 5 causality 

** Very probably I should." 

“You would at once conclude that an intelligent architect 
must be the céranam of such a cárya." 

“ I suppose I should.” 

* Well ; you have passed Sentence yourself on the theory 
of causation in the Brahminical philosophy. You would 
think first of a cause which Gotama and Kapila do not 
recognize at all, which Kanáda speaks of somewhat obscurely 
as the last in the series, and which the Vedanta Strangely 
mixes up with the substance of the manufacture." í 

Tarkaąakáma.—W hat do you mean by saying that Gotama and 
Kapila do not recognize the cause which, in the case of the 
watch, would be foremost in my mind?" 

Satyakama.— An intelligent efficient cause is not found 
in Gotama’s and Kapila’s lists. The latter certainly ignored 
the necessity, in the formation of the world, of such an Agent 
directing the operation of prakriti, or nature, the rootless root 
of all things, which acted independently, ‘like milk turning 
into curds ;" though the example was singularly inappropriate, 
since milk would never turn into curds without the action of 
the atmostphere. You would not say, would you, that gold 
or silver turned into a watch, like milk into curds.” ed 

Tarkakáma gave no answer, but put a question; “ Admitting 
that the term material or substantial cause is an unfortunate 
expression, and that it ought not to have been put forth pro- 
minently in the theory of causation, what are those dangerous 
consequences of which the theory is productive? Why this 
appeal to our fears ?”’ ` , 

Natyakáma.—'' I have already answered this question. By 
calling the substance of a thing its cause, our philosophers 
introduced the most dangerous theological errors. — Whatever 
has a direct tendency to obscure the majesty of God, and 
curtail our sense of His power, may well be denominated 
dangerous. The theory which makes the material the most 
important of the causes, led people to rest sented with specu- 
lating on the material cause of the Universe. hat no man 
can work without materials is denied by none, simply because man 
18 not omnipotent, and has not creative power. But bees 
looks at an exquisite production of art, he is so lost in admiration 
at the skill of the artist, that he almostforgets the minor question 
of the matefial. And yet so banefully has the theory of क 
Hal causality worked among us that the mental energy o 
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our philosophers has found most active exercise NOT in the _ 
exclamation, How wonderfulis the arrangement of the universe! 


nur in the interrogation, Of what pre-existing substance ix E: 
all this made? Nay they have been so lost in that worse than _ 
useless question, as to forget that a Creator of infinite power and | P 
perfection needs not, like weak and imperfect man, to stop . 1 

E 5 


for materials, but can make materials by the mere fat of His 
will. If the natural instincts of the human soul lead us to 
believe in the existence of an All-powerful and Perfect | 
if the irresistible arguments of the Vedanta itself drive us to 
ihe conclusion that the Universe was created by a God, infinite 
in wisdom and contrivance; then there can be no possible 
necessity for speculating on the material of the world : then 
the most philosophical course is to consider the objects origin- 
ally created by such a God as at once the matter and form of 
the world. To assume the eternity of some gross material, - 
existing side by side with an intelligent and all-perfect God, is - 
not only unnecessary, (and therefore unphilosophical) in as 
much as it assumes two principles, where one is amply 
sufficient to account for all we see; but it is inconsistent with 
the idea of perfection which we must attribute to the Deity. 
If He had some material to work upon, previously existing 
independent of Him, then there was nothing peculiar in His | 
agency ; then it was of the same species as that of a human 
architect; then He was our creator in no higher sense than 
that in which a potter is the maker of a jar. The Vedántist, | 
on the other hand, placed himself in a false position, by seeking 
in a spiritual essence, the substance of such a world consisting 
of pure and impure, intelligent and unintelligent, rational and 
irrational, animated and inanimate creatures. 

“The fact is that if the Supreme Being could not really 
create this world without pre-existent materials, it would be no 
easy task to answer the arguments of the godless Sánkhya. 
Since then, this peculiar theory of causation has driven our | 
philosophers to the sad strait of virtually abridging the power 
of God, and, in some cases, of even ignoring His operation and - 
denying His existence altogether, I suppose I am justified in 

- stigmatizing it as a dangerous error. 

EST A continued Satyakáma, “ these two cardinal errors, 
that of the soul's pre-existence and this of material causality, 
which betrayed the Brahminical intellect into gross mistakes | 
in philosophy and theology. Few philosophers in any country 
were possessed of the acuteness, the patience, and the indus 
which distinguished our ancestors; but, under the baneful- 
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influence of those two errors, the excellent 

minds produced much evil, and little good. 
“You seem to contend, Tarkakáma, that the conclusions of 

our philosophers are based on the two theo 

discussing’. This fact I concede to you once for all. Granted 

that many of their conclusi 

theories; what then ? Are we 

ling conclusions because of th 


qualities of their 


tamely to submit to such start- 


ose gratuitous assumptions? By- 
no means. We are rather to be the more jealous of them 


because of their leading to those conclusions. Let us not 
resist our moral intuitions, nor, because of arbitrary hypotheses 
hastily adopted, run headlong into errors that would limit the 
range of Almighty power, and deprive the world of the only 
Being to whom the mind Spontaneously betakes itself for help 
and retuge when appalled by danger and difficulty. 


1 See Page 88, 
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FROM THE SAME TO THE SAME. 


After long expectation Ihave at last received your letter of 
the 20th Chaitra, commenting on the conferences that are 
going on here. You say ‘it is a great pity that, life being 
‘short in the Kali Yuga, Brahmins can now-a-days scarcely 
‘read one-twentieth of what they ought to study, and that is 
‘the reason why so few are familiar with the texts and i 
‘aphorisms on which our philosophy and theology are based. | 
* We begin our course of study early enough, and we certainly | 
‘keep it up as long as we can, but it is a drop only from the i 
‘ inexhaustible ocean that we are able to sip. As soon as a boy 
‘attains the age of five, we put the chalk into his hand, and 
‘ guide it to form letters. The smartest lad must be allowed 
‘ {wo or three years for learning to read and write in the 
‘vernacular. When he is seven or eight, he commences his 
‘ education in the Sástras. He takes a year or two to commit 
‘the Sutras, or rules, of Grammar to memory. Then the rules 
*are explained to him. The study of the Grammar with the 
* Gana, or list of verbs, and the lexieon, or list of nouns, must 
‘occupy him, perhaps, till he is sixteen. He must then learn 
‘some of the poems in order to perfect his knowledge of the 
‘language. He can hardly be expected to take up theology Or 
‘ philosophy before he is eighteen or twenty. If he commences 
‘the Nydya, he goes cursorily over a manual such as the 
‘ Bhasha parichheda, with or without its commentary the 

‘ Muktavali, and then he takes up works treating on Anumána, 
‘or deduction. A careful study of these occupies him for many 
* years, and then he can no longer continue in the state of a 
‘student. He has by that time perhaps become a father, and 
‘the duties of a householder, the second stage in his | 
‘press upon him. He hasstudied the An umana Khanda, or the 
‘Chapter on deduction, and made himself familiar with the 
‘rules of syllogism, but he has learnt nothing else. Pramána, 
* or proof, is but one of Gotama's sixteen topics, and Anumands 
* or deduction, is but one of the four subdivisions of proof. So. 
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‘that he has mastered but aa OL Gotama’s teaching when he 
‘quits College for the cares and anxieties of a 
* And as to the Stitras, or aphorisms, of either of our leadin 
‘teachers, he has not in all likelihood even seen them. z 
‘ controversy on the Sútras must therefore þe something 
‘ appears to be the secret 
In some of his attacks 


ma. 


‘ Satyakama ’, you continue to remark, ‘represents 8 new 
‘school of Brahmins altogether. These are raised in the 
* Colleges gen lished by the English—and their course of study 
‘is regulated by the maxim, something of every thing, without 
“caring for every thing of anything. They learn the Sutras } 
“they read foreign literature too ; and they obtain in a short 
“time a general survey of all the systems. They are up to all 
' kinds of discussion, and it requires more than ordinary tact to 
‘deal with them.’ 

Your remarks, my learned friend ! perfectly coincide with 
my experience. To what a low ebb is divine learning now 
reduced! If Nárada had to confess he had no knowledge 
of the soul, notwithstanding his vast learning, how pitifully 
small must our knowledge be in these days ! 

With reference to your remarks on Kanáda's theory about 
creation, you will see what use I made of them when you 
hear of a conference which took place yesterday on the 
Nyáya. / 

It was the Vdruni (a holy day) and the conjuncture for 
bathing early in the morning, so the bank of the river was 
more than usually erowded. Many had come from distant 
villages to obtain the merit of a bath in the Gangá on such 
a holy occasion. Tarkakáma met several of his learned friends, 
and related to them the discussions he had with Satyakáma. 
After our ablutions were over, we all came into Satyakáma's 
house. We formed a pretty large circle, all deeply interested 
in scholastic disputations. There were some versed o 
particularly in the Nyáya, and among them was one who had, 
by his extensive reading, earned the appellation of Nyáya- 
ratna. There were others, though but few in number, whose 
studies had been directed to the Sánkhya. They too had one, 
more eminent than the rest, who rejoiced in the poe ol 
Kapila. Others again there were of various acquirements T t 
held opinions more or less different from one another, d 
all entertained the highest reverence for the founders of the 
Several schools. One of them, named Vaiyásika, knew the 


[9] 
° 


106 DIALOGUE IV. 


i 
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Vedanta Stitras and S'ankara's commentary -almost word for 
word by heart. E i 
The conversation at my suggestion turned on Kanáda's : 
theory of the Creation to which reference was made in | 


Satvak&ma's discourse. I began with reading yous | 
on that point. £ Satyakima certainly read the Na right. 
* Kanáda does attribute the primal action 0 Atoms to 
‘adrishta, and the primal action certainly means the impulse 
“by which the first combination took place, and that was of 
‘ course the operative cause of the creation. The scholium 
‘of S/ankara Mis/ra is to the same effect. * The primal means 
* Before the creation. At that time there could be no such 
* thing as an impulse or a stroke!’ But the question is what 
‘is adrishta ? Literally, it means unseen, and is an adjective. 
‘ Technically, in the usage of philosophers, it is a substantive, 
‘and means a power or influence inhering in things both | 
‘animate and inanimate. As inherent in the former it implies 
‘an unseen power, both intellectual and active; as inherent 
‘in the latter it signifies a material power, perhaps partly 
‘the effect of previous combinations and motions. In souls 
“embodied, it influences both thoughts and actions. "Thus 
‘the poet S’riharsha? says a person often dreams by the power 
‘of adrishta of things he had never seen in life. And Kalidasa?* 
‘says that when Parvati commenced her studies, all her learn- : 
‘ing of a former life flocked into her mind, just as a swarm 
* of cranes flocks into the Gangá in autumn, or the spontaneous 
* brillianey of certain drugs comes into them at night. 

‘And with reference to its impulses as an active power, 
‘the commentator on the Kusumánjali* says that in the | 
‘performance of ceremonies on which the enjoyment of 
*heaven depends, the body and the organs are moved by 
‘adrishta. This unseen moving power in men is again the 
‘ consequence of works done in a previous life, and hence” 
‘it stands sometimes for Dharma and Adharma (virtue and 


* आद्यमिति सर्गादयकाळीनमिलर्थ: ॥ _ 
* अच्ष्रमप्यर्थमच््टवेभवात्‌ करोति सत्तिजेनदरीनातिथिं । 
Naishadha, I. 89. 
^at gaaer जझरदीवगङ्गां aAa नक्तमिवात्ममास: । feat 
देशामृपदेगका ले प्रपेदिरे प्राक्तनजन्मविद्यां | Kuméra Sambhava: 


4 See page TL Foot note, 
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‘vice) and Karma (works). Thus the origin of the world is 
‘attributed by the scholiast on Kanáda's Stitra’s to Dharma 
‘and Adharma’, after he had himself declared adrishta to be 
“the cause of the Creation. And Kanáda attributes the soul's 
‘ departure from one body and reception into another, to the 
‘agency of ddrishta®, while Gotama ascribes it to Karma’, both. 
‘evidently meaning the same thing. In inanimate objects it 

ty or virtue, perhaps a sort 
he (magnetic ?) motion of 
da expressly attributes to 


'Now the point to be decided is whether Kanáda, who 
'simply undertook to explain the phenomena of the world, 
‘as far as possible, by natural causes, that is to say, who would 
‘not unnecessarily obtrude a Supernatural cause, excluded the 
‘divine operation, when he declared that the primal action of 
‘Atoms was owing to a power or virtue inhering in them. 
‘What can debar the supposition that he held the power itself 
‘to be a gift of God, who was consequently the original opera- 
‘tive cause of the Universe, the adrishta itself being dependent 
‘on His Will?  Adrishta was a mere yantra or instrument, 
‘ while the Supreme Being was the yantrt, or the user of the 
‘ instrument,’ 

Tarkakáma.—' This is an excellent solution of the difficulty 
raised by Satyakáma, and I trust we shall hear no more of 
great men's names being subjected to charges of atheism—for 
it is a sin to be even a hearer of such charges’. A 

Sutyakama.—'" [ wish I could report myself satisfied with 
ग explanation, but it is not in my power to do so. . We 
Seem to be pretty well agreed as to one meaning of adrishta. 
It is a power, i1 ifluence, or habit based on the acts or relations 
of a previous existence. It is inherent in men, animals, and 


` संलारमूलकारणयो स्रम्मांधर्ममयो: परीक्षा ॥ 

* अपसरपेणमपसर्गणमशितपीतसंथोगा: कार्य्यान्तरसंयोगाश्चेसदष्टका रितानि। 
= V, ii. 

 फूर्जकृतफळानवन्यात्तद ata: | गप, 132, 

“मणिगमनं सूच्यभिसर्पणमिव्यद्ृष्टकारणकं । Vi 
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TRIS qr महतोपभाषते शृणोति तस्मादपि यः स पाकभाक्‌ । 


° Kumárá Sambhava. 


108 DIALOGUE IV. 


inorganic matter. But it has another meaning. It is not 
only an inherent power or habit. It is also a destiny that acts 
externally. The adrshta, inherent in one man, will often 
influence others with a view to bring about consequences which 
that man’s merit or demerit calls for. It is with reference to 
this sense of Adrishta that men often excuse their neighbour's 
delinquencies, as well as their own, by attributing them to its 
influence’. - 

“We have not discussed in which sense Kanáda used the 
word when he attributed the creation to. adrishta. Was it an 
inherent power in Atoms, or an external influence? 

Nyayaratna.—‘ In whichever sense the word may have 
been used, I suppose you may admit the explanation suggested 
by our Benares friend in defence of Kanáda's theism.” 

Satyakama—‘1 do not see how the explanation can be 
applicable, if adrishta be taken in the sense of destiny, or 
a moving power, exterior to the Atoms. You must therefore 
make up your mind as to the meaning of the term in Kanáda's 
Sutra.” 

Tarkakéma.—* Well, suppose we take it in the sense of an 
inherent power in Atoms, with which they were endowed by 
the will of God.” 

Satyakému.—* You wish me to try, by the process of 
exhaustion, if, on either supposition, I can bring myself to accept 
the explanation above referred to. I must frankly say, I am 
not satisfied on either view of the meaning of Adrishta. Taking 
itin the sense of an inherent power, I am constrained to say, 
that the explanation not only fails at the very outset in its 
object of defending the theism of Kandda’s system; but is in 
itself vague and almost unintelligible. It fails as a defence of 
Kanada, because Kanada has never in any of his Sütras spoken 
of God as the ultimate cause of all things. In truth, the word 
God never occurs in his work. ‘Ihe only aphorisms in which 
he may be supposed to make a remote reference to Him are 
those (and they are only two) in which he asserts the authority 
ot the Veda. But we know, as in the case of Kapila, that our 
philosophers had a way of their own of asserting the authority 


"एबं शक्ता स्म भगवन्‌ पित्ला देववशात पुरा | Marcan. Pu. 
सेयमुच तस्ता द्‌ रितानामन्यजन्मनि मयेव uri । 
युष्मदीयमपि या महिमानं जेतु्मिच्छति कथापथपारं ॥ Naishadha, 
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of the Sastra without acknowledging a Supreme Intelligence 
as the Creator of all things. To maintain that a writer, who has 
never spoken of God as the author of the universe, and was 
yet all the time accounting for the origin of that universe by a 
concourse of Atoms, caused by a certain power or virtue of 
their nom was all the time meaning that the power was con- 
municated by God, and was therefore himself a theistic teacher 
is, to say the least of it, mere Sthasa (boldness.)” [ 

Nyiyaratna.—* Are you not aware that Kanida’s System 
was only a supplement to Gotama's, and, therefore, man 
things, expressly asserted by his predecessor, are implied in his 
aphorisms. 

Tarkakama.—'* You ourseif acknowledged, Satyakdma, in 
your essay, that the Vais'eshika was a branch of the Nyáya." 

Satyakama —“ I do sostill. And Iam quite ready to concede 
that whatever is expressly asserted in the Nyaya, belongs 
impliedly to the Vais'eshika as well. But where has Gotama 
said any thing expressly for God?” 

Tarkakáma.—* What do you mean by laying the emphasis 
on for?” 

Satyakima—* Simply this, that the word Is'wara, or God, 
is certainly found in Gotama, but it requires commentatorial 
ingenuity to make out that it is used in a theistic sense,” 

Larkakéma.—* You are mystifying still.” s 

Satyakima.—“ Pardon me, Tarkakáma. I said something 
to you the other day on the same subject, and so I thought a 
bare ‘reference would be sufficient. Gotama does introduce 
the name of God, but only to maintain that he was not the 
cause of the universe—that works of a previous world, (or, in 
other words, Ad rishta) were the cause. The popular scholiast 
Vis^wanátha says that the aphorist simply meant that God 
was not the sole cause, and that the co-operation of adrishta 
Was necessary. Supposing we accept the commentary, we 
can only allow that the Nydya hinted at a theistic doctrine, 
and that, still more obscurely, than at the atomic theory. 
If the Vais’eshika intended to confirm and develop that 
theistic doctrine, as it really did the atomic, it would 
only be natural to expect from it an explanation of the 
former, at least somewhat corresponding to its exposition of 
the latter. But far from expounding Gotama’s implied idea 
of God, as an associate creator with adrishta, Kanada says 
nothing at all about an Intelligent Creator, and only re-iterates, 
what Gotaina had himself expressly stated, the agency | of 
adrishta in the creation. How then can we allow the Vais‘eshika 
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any credit for theism based on the Nyáya? 'The rules of fairy 
criticism would rather lead us the other way, to make Kanada, 
responsible for not expatiating on that which his predecessor 
had so obscurely taught; if indeed we are to admit the popular 
commentary of the scholiast Viswandtha. : 
Tarkakáma.—:* Your ‘if indeed" is à very discreet addition, 
- Satyakáma; for the * three aphorisms’ are differently explain- 
ed by other commentators, of whom you have thought proper 
to say nothing.’ : X k f 
Satyakima.— If-I have said nothing of them it was because 
we have all along been talking of Gotama’s Sutras, as ex- 
pounded by the popular scholiast Vis'wanátha. You refer now 
to such commentators as Udyotakara Mis'ra. I did not speak 
of this author simply because he is so little countenanced any 
where. I doubt whether there are four copies of his work in 
all Bengal, while Vis^wanatha's commentary is circulated every 
where in print and received by every student. Besides, we are 
discussing the Sttras, not their modern paraphrases and com- 
mentaries, which I have repeatedly admitted are theistic. We 
have been referring to Vis^wanátha for no other reason than 
because he is a scholiast rather than a commentator—and is 
generally intent more on the literal interpretation of the words 
in the Sütras than on any exposition of his own views. Udyo- 
takara, on the contrary, gives you little help in construing the 
aphorisms, and writes his own discourse after citing a Sutra, 
only adding in conclusion, such is its meaning. But I have no 
objection to your calling him in as a witness—and I grant to 
you (what l have all along been saying with reference to 
modern commentators) that he understands the * three Sttras” 
in a theistic sense. But you must remember that if he is a 
more favourable witness for Gotama than V wanatha, he is a 
dangerous one for Kanada—because in writing against the 
theory of the fortuitous concourse of Atoms, he evidently levels 
his remarks against the very aphorism of Kanada now under 
discussion. He will allow no such explanation as has been 
suggested by your Benares friend. ‘As to those,’ says he, ‘who 
maintain ihat atoms are the cause of the universe, by virtue of 
3 the Works of embodied souls, (which is synonymous with 
; Kanáda's adrishta) we tell them in reply that, if atoms are 
, moved in that way, they ought to move incessantly; but they 
move dependent on especial causes and occasions!’ ‘If you 


1> z A "i 
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rejoin, he i says beo 1 < that inanimate matter may move like 
‘milk; and that, just as for the nourishment of the infant, th 

‘mother’s milk, though itself inanimate, comes up spontaneous} A 
“even 80 May atoms, though inanimate, move for the objects 
‘of animated creatures: such 8 rejoinder ig illogical, for it 
‘involves a Sádhyasama (petitio principii). When you have to 
‘prove that atoms can move independently, you assien asa 
‘reason, that mulk, though inanimate, moves independently! Tf 
* milk moved independently, then it would do so in“ carcasses 
‘too, but it does not.’ Tf therefore you wish to save Gotama. 
you must sacrifice Kanáda by the verdict of this chosen 
champion of the Nyáya himself! : 

“And you must also consider that your new witness discards 
the agency of Adrishta, He interprets Gotama’s Sutra IV. 21 
to mean that because of God's causing it, works (i. e., Adrishta) 
are no cause. Since Kandda then brings in Adrishta as the 
cause, without any mention of God, he is, according to the 
rendering of Udyotakara, in conflict with Gotama, and cannot 
receive any credit on the score of his opponent. The wordings 
of Gotama IV. 21 and Kanáda V. ii. 12 are singularly ana- 
logous. Both used Karita for caused—Kandda gave Adrishta 
as the agent, Gotama tat or ‘it.’ If Udyotakara's comment is 
to be received, the tat of Gotama means God. If the tat be 
God, then ahetu, or no cause (next following), must refer to 
adrishta—which is therefore discarded—and Kanada, by re- 
asserting it, must be deliberately opposing the theistic pnr 

Tarkakama.—*: You say Kanáda makes no mention of God. 
You forget what he says on the naming and operation of the 
five elements. He attributes them directly to God. He says 

ion, and 
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that its name and operation are owing to God’s agency. 


मुच्यते परमाणवः sada इति सततं vata भवितव्यं अथ विशेषापक्षा: 
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Satyakama— Is that not an over-statement of the, fact? 
Kanada himself attributes them, neither directly nor indirectly 
to God. All he says is that naming and action are signs of 
our betters’. Commentatorial ingenuity discovers in these last 
words the occult meaning of God and the great Rishis? You 
must excuse my obtuseness if I fail to find any thing decided] 
theistic in the phrase our betters. Even ad may admit that 
there are higher orders of beings in the world than man, and use 
those words without self-inconsistency. Kanada says that 
names must have been given to things by certain intelligent 
beings, more eminent than the class to which he himself 
belonged ; but there is nothing in this assertion to warrant 
the conclusion that ‘ the giver of names and the Author of the 
universe are identical? in his estimation, or that by referring 
to the one, he necessarily admitted the other. But the most 
singular point is that Kanáda speaks, not of One being, superior 
to himself, as THE originator of names, but of givers of names 
in the plural, ४. e., his betters. And the commentator is obliged 
to confess that he speaks of ‘God AND the great Rishis? He 
does indeed speak of certain persons who gave names to certain 
things, and perhaps invented human language, but he makes 
mention neither of God, nor of great Rishis either. And if he 
had heard of foreign, or as you would say, barbarian languages, 
it may well be doubted whether he would include the authors 
of those languages among * God and the great Rishis.' " 

.Tarkakama.—'' Will you not allow that language is of 
divine origin, and that Kanáda, when he was speaking on the 
subject, would not exclude the divine agency in the matter? 
To the great Rishis he attributed the giving of such names as 
they were competent to give, and 
He was competent to invent. Even the names which were of 
human creation were owing to God’s act, for He laid down 


1 X हि à 2३ : | 
वायुसन्निकर्ष प्रयक्षामावात दृष्टंलिद्ट न विद्यते । तस्मादागमिवः । 


संज्ञाकर्म त्वस्मद्विशिष्टानां fos ॥ 
e : Du fas 
द्विशिष्टानां इंश्वरमहरषीणां सत्व लिङ्गं ॥ Sankar Mis'ra. 
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the law that the father should give a name to his son on the 
twelfth dai." 

Satyakima.— As we are now conferring on Kandda’s theory 
about creation, we need not enter into the wide question of 
the origin of languages. The origin of language cannot supply 


the Buddhist dogma that the letters of the alphabet are seeds 
of the universe?. While we are discussing Kanáda/s teaching 
on the greater question of the creation, we cannot be fairly 
called upon to admit his theism on the lesser point without 
decided evidence. His use of the phrase our betters cannot be 
a decided proof of theism, even if the commentators scholium 
God and the great Rishis were found in the text itself ; for 
Kapila also admitted an inferior god although he denied his 
crentive power?, i 
“ But we are flying off from our point, —which is your Ben- 
ares friend’s comment on the sútra of Kanáda under discussion. 
What does he mean by suggesting, that adrishta was a power 
inherent in atoms as a gift from God. When was it given ? 
I suppose he would not say it was originally given by God, for 
atoms are, in Kanáda's system, eternal and unereated, and 
therefore they could have no origin. The inherent power than 
must have heen imparted to them at some definite period, 
when t hey commenced action. Tf so, then the communication 
of that power was itself a stroke or impulse. If that was 
Kanáda's meaning, it is impossible to conceive why he should 
attribute the primal act to adrishta, and not to the divinely 
imparted impulse itself. gon i 
. “The explanation under review, again, is opposed to the 
Interpretation, which the scholiast of Kanáda put on his theory, 
notwithstanding his discovery of God in the phrase our pe 
In the passage already cited, S'ankara Mis/ra says, that Meri 
and Demerit. or in other words, adrishta, were the original 
| cause of the worlds, thereby excluding a remoter cause. 


ION. he AME 
"यापि * + सापि द्वादशेहनि पिता नाम कुर्य्थादित्यादि विधिनानन- 


मोश्वरप्रयुक्तेव ॥ 
2 See Hodgson's Illustration 8, p. 60. 
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4 See page 1 07, Note 1. * 
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* But what appears to me conclusive against the explana- 
tion suggested by your learned friend, is, that it is directly 
opposed to Sankaráchárya's view of the Sutra. That eminent 
scholar understood the aphorism of Kanáda in a very different 
sense. Here are his words!: 

‘The combining of atoms, while they are in a state of sepa- 
‘ration, must be allowed to require an action ; for we see that 
* the conjunction of yarn requires action (n the manufacture of 
*elothes). But since an action involves an effect, an efficient 
*eause must be acknowledged. If an efficient cause be not 
‘acknowledged, then there cannot be the primal action of 
‘atoms for want of an agent. And even if, being acknowledged, 
‘it implies an effort or a visible cause, such as a stroke, the 


? विभागाचस्थानां तावदणूनां संयोगः कर्म्मापेक्षोम्युपगन्तव्यः कर्म्मवतां 
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एतेना मिघातायपि दृष्टं निमित्तं प्रयाख्यातव्यं सर्गोत्तरकालं हि aq सर्व्वं 
नाद्यस्य कर्म्मणो निमित्तं संभवति अथादृष्टमाद्यस्य कर्म्मणो नि मित्तमित्पच्येत 
तत्पुनरात्मसमावायि वा स्यादणुलमवायि वा उभयथापि ares निमित्तमणुष 
कर्म्मांवकल्पेत अदृष्टस्याचेतनत्वात न ह्यचेतनं चेतनेनान धि्टितं स्वतन्त्र प्रवर्त्तते 
प्रवर्तयतिवेति साङख्यपरीक्षायामभिहितं आत्मनश्चानृत्पन्नचेतन्यस्य तस्यामव- 
स्थायामचेतनत्त्रात्‌ आत्मसमवा यित्वाम्सुपगमाचच नाडष्टमणुषु कम्मेणो 
स्यात असंबन्धात्‌ अद्रष्टवता पुरुषेणास्यणूनां संबन्ध इतिचेत्‌ संबन्धसातव्यात्‌ 
प्रबृत्ति सातव्यप्रस ङ्गः: नियामकान्तराभावात्‌ तदेवं नियतस्य कस्यच्चित्कम्मनि- 


मित्तस्याभावान्नाणुष्वा्ं कर्म्म स्यात कर्म्माभावात तन्निबन्धनः संयोगो त | 


स्यात्‌ संयोगामावाद्च तन्निबन्धनं झू णुकादिकार्य्यजातं न स्यात्‌ । 
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* primal action of atoms would still be impr 
"the impossibility of such effort or stroke. In that state (i.e. 
‘before the creation) there could not be an effort which 159 
5 quality of the i because of the absence of & body. When 
É there 1s a min residing ina ody, the connection of the soul 

with the mind may bring about an effort which is a quality of 
: the former. The same may be said of a stroke, or other 

visible cause. All these come in after the creation; they cannot 
: be the cause of the primal act. If it be said, let adrishta or 
“destiny be the cause of the primal act ; that must be inherent 
‘either in the soul or in atoms. But on: neither supposition 
‘can the action of atoms be attributed to destiny, for destiny is 
‘inanimate. We have already said, while examining the 
‘ opinions of the Sankhya, that an inanimate thing, uncon- 
‘nected with an animated one, can neither be self-moved nor 
“move another. 

"The soul too, continues S'ankara, is at that time itself. 
‘inanimate, for its animation is not then yet produced. Nor 
“can the supposition of a destiny, inhering in the soul, turn it 
‘into a cause of atomic action, for there is no relation (between 
"the two). If you say, there is a relation between the soul 
‘endowed with destiny, and atoms, that relation being perma- 
‘nent, there would be Permanent motion too, because of the 
_Want of a separate governor. Therefore from the want of a 
‘directing efficient cause, there could be no primal action in 
“atoms, and without such action there could be no combination ; 
“nor without combination, the production of binaries We.’ à 

“ You see here S'ankaráchárya fails to discover in Kanáda's 
system any being of supreme and absolute intelligence to whose 
operation, in the absence of any other soul, endowed with body 
and anind, the primal action of atoms might be attributed. 
Kanada left no room for such a God. Sankara at least saw none.’ 

Nyayaratna.—* The arguinent appears to me to be quite 
irrelevant, Satyakáma. Whatever Udyotakara’s ideas of the 
Vais’eshika theory may be, and in whatever sense S'ankará- 
chérya may have received the words of Kanada, certain it is 
that we, Naiyáyikas, do wot hold that the universe was con- 
structed by the mere action of Atoms impelled by a blind neces- 
sity. Nor can I allow, notwithstanding the evidence you have 
adduced to the contrary, that Kandda really taught such a 
theory. I do not wish now to discuss the meaning of his 
Sütras, but our immemorial tradition ought to determine the 
question. It is a fact that we do not teach म atheistic 
doctrine, and we have always been followers of Gotama and 


acticable, because of 
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Kanada. You say we have weer and improved on their 
doctrines. How could we dare do so? Can you point to any 
especial act of ours by which we could have introduced the 
theistic element into our system, if we did not receive it from 
our primitive Rishis 27 e ae: 

Satyakáma.—“ I think I can. Gotama and Kanáda, when 
they introduced atmd, or spirit, into their list is substances, 
did not discriminate between any two orders of atmd. Later 
writers of your School, finding that the original teachers said 
nothing of a Deity or His attributes, made room for Iswara, or 
God, by classifying atmá as two-fold ; jiva tmá , or ordinary soul, 
and paranatmd, or Supreme spirit, that is God. This was a 
classification which your leading doctors never thought of, or 
we cannot conceive how they could have omitted it, when they 
were so particular in their divisions and classifications, else- 
where, even on common topics.” 

Nyayaratna.—''I am sure you will not consider me too 
sensitive if I protest against this free use of the names of our 
holy Rishis.” 

Varkatama.—* You have yourself maintained in your essay 
that our original teachers spoke to initiated pupils only, and 
that Sutras without commentaries are sealed books. Why then 
do you wish to break the seal? You must receive our com- 
mentary. We protest we do not receive Kanáda's teaching in 
a nevis wara, or godless, sense. You must not therefore think 
that Kanada was as atheistic as Kapila.” 

Scarcely had Tarkakama uttered these last words, when the 
Sankhya 98071, who was listening to the conversation with 
deep interest, ejaculated, ‘‘Oh this Kali yuga!” Tarkakama 
instantly felt as if he had given some real cause of offence, and 
immediately apologized for the use he had i nadvertently made 
of Kapila's name. “No offence, Sir," answered Kapila. 
" Never mind it. Kapila has left behind him too venerated a _ 
name to be soiled by your handling. I know you did not intend ' 
any offence. I only wish you had employed a little of your 
generous ingenuity in favour of the Sánkhya. Youmight then 
have easily made out that it is no more atheistic than the 
Nyáya." 

“For what” continued the Sánkhya philosopher, “ was 
Kapila’s difficulty ? Was it not simply this—that intelligent — 
agency would be inconceivable without an effort, and an effort | 
would imply a motive. The supposition of a motive in the 
case of a creator, would in other words be a supposition of 
incompetency. One could not kave a motive without yielding 
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to a desire. The same difficulty I see in the Nyáya, 
founder of this system classifies bravritti, or effort vd eos 
or pain, dosha, or ह fault, and other hindrances to the soul’ 
emancipation. And he expressly defines Sault to be a dase ý 
ettect of effort. How could he then consistently inculasde hs 
existence of an Intelligent Creator? The author of the Vand 
and S'ankaráchárya argue for their pantheism. on this MEN 
ground. They say that if the world were not identical Mes 
God, and if He created it as a, substance, separate from Himself. 
then, on the very principles of the ANyáya, He would be 
chargeable with the fault of making efforts under motives, and 
thus be proved to be no God at alli. The only difference be- 
tween Kapila and your teachers consists in the one's franki 
acknowledging his difficulty, and the other covertly teaching 
the same doctrine.” 

Nyayaratna.—“ As we are discussing certain points which 
Satyakama had urged against the Nyáya, you will excuse us, 
learned Kapila, if we decline a controversy with you on the 
present occasion. You have allowed, and 1 am sure you have 
done so heartily, that Tarkakdma meant no disrespect to the 
venerable founder of your school, and my friend has also 
expressed regret for the lapse of his tongue. 

‘ But now, Satyaktma, you must not go on with your own 
fancies about the teaching of great Rishis. You must allow 
us to interpret our own doctrine. We say that Atoms are the 
material, and God the efficient cause of the world. This 
doctrine I understand is much admired even in Europe. 
Philosophers have in all ages had recourse to it in order to 
account for the physical phenomena which the world presents. 
Even Sir Isaac Newton I am told was in this respect a 
follower of our Kanáda. ; ; 

"Our doctrine, continued Nyáyaratna, is the same which 
Gotama held and Kanada taught. We have. no fancy of our 
own, no new theory. We keep to the old paths of S 
primitive Acháryas. The doctrine is simply this; tbat God 
Constructed the world by combining an infinite ल of 
hard, indivisible, eternal, and indestructible particles. The 


' अपिच प्रवत्तनालक्षणा दोषा इति र्‍्यायवित्समयः नहि कश्चिददोष- 
"Um: खार्थ परार्थे वा प्रवर््तमानो द्यते । + * खार्थवच्तवादीश्वरस्यानी= 
वरप्रस St | Sankara Com. Ved. IL ji. 87. 
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primary combination was of two atoms, «which we call 
dwyanuka, or a binary. The combination however does not 
become, what geometers would call, a magnitude, before a 
trasarenw (tertiary), or a compound of three dwyanukas ig 
formed. ‘ : s 

“Jt is necessary to believe that matter is not divisible 
beyond a certain point. The point where it is no further 
divisible we call an atom. If infinite divisibility were 
allowed, than might a mustard seed be pronounced to be equal 
to Mount Meru 1, for it is a simple mathematical truth that all 
things, which are divided by infinite, are equal. Now unless 
you are prepared to combat this great theory, thus explained, 
you must not assail the time-honoured system of the Nyáya. 

Satyakama.—“ I shall most willingly accept your own inter- 

pretation of your scholastic theory. I will give up further 
criticism on your original Sutras by simply remarking that 
the history of philosophy requires, that there should be a 
discrimination between your modern explanations and the 
opinions of the founders of your school. We are all bound to 
contribute our mite to the discovery of historic truth. But I 
admit that the Naiyáyika doctrine of our day does not ignore 
an intelligent Framer of the world. Still you hold that your 
Atoms are uncreated and eternal, do you not?" 

“OE course,” said the Naiyáyika, “that is the peculiar 
teaching of our School, and I may say I glory in following it." 

* How came they into existence ?” 

“We say they are eternal. They never began to exist.” 

“You maintain," said Satyakáma, * that souls are eternal, 
and matter is eternal. Your School then teaches that God 
created nothing in reality. He merely combined the Atoms 
and constructed the universe.” 

* What more could he do? How could he make Atoms? 
Can the artificer make his bricks if he has no earth ?” 

“The artificer, said Satyakama, is a frail mortal—He is not 
omnipotent. But God is. You cannot account for the 
wonderful arrangement which the world exhibits without 
assuming the existence of an Independent and Eternal Being, 
all sufficient and all powerful, of infinite goodness and wisdom. 
The supposition of dead matter, co-eternal and independent, 
must, militate against His perfection. ‘If without something 

distinct wholly from Himself He cannot produce any thing, 


* सर्वेषामनवस्थितावयवत्वे मेरुसर्षपयोस्तुल्यपरिमाणत्वापत्ति: ॥ 
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‘then must He want some thing external - 
* wanteth any thing is not all-sufficient 1’ द 

५८ The theory of a न! and independent material sub- 
stance," continued Satyakama, ''is opposed both to our moral 
convictions and to the fundamental principles of sound philoso- 
phy. A rightly constituted mind. attributes all perfection to 
the Deity. It is among our religious intuitions. Is it not, 
Nyáyaratna ? 

s E course it is.” 

“The mind you pronounce to be an organ of internal sensa- 
tion. It must then have the same claim to our confidence as 
the external organs. In fact without the mind you could not 
have a complete’ perception of any object of even external 
sensation. In a matter of pure mental intuition, the testimony 
of the mind is quite as strong as the testimony of other senses 
in matters of external sensation. Now the mind intuitively 
bears testimony to a Supreme Intelligence of all perfection, 
the author of the universe. This testimony is as valid as the 
testimony of your other senses to the existence of the river 
Ganga, from the banks of which you have just returned after 
your morning ablution.” 

“I do not in the least doubt what you say.” 

“ You cannot then without violence to the religious intuitions 
of your mind allow a rival material cause, existing beside God 
from eternity.” N 

Naiyayika.—' Would you say that the great ewton offered 
violence to our moral convictions and religious intuitions, by 
inculeating the Atomic theory ?" - 

Satyakáma.—' Certainly, not. He did not hold the Atomic 
theory after your manner. He did not allow that any thing 
could be uncreated and eternal, but God. This one omnipotent 
and all-knowing Creator was sufficient in his estimation for 
making every thing that exists. Listen to his own words. At 
the close of his Opticks, he says; ‘All these things being con- 
‘sidered, it seems probable to me that God in the beginning 
‘formed matter in solid, massy, hard, impenetrable, moveable 
‘particles, of such sizes and figures, and with such other pro- 
‘ perties and in such proportions to space, as most conduced to 
‘the end for which He formed them, and that these primitive 
* particles, being solids, are incomparably harder than Eo 
'porous bodies compounded of them, even so very hard as 
'never to wear or break in pieces, no ordinary power being 
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‘able to divide what God had made one in the first crea 
* While the particles continue entire, they may compose bo 
‘of one and the same nature and texture in all ages; 
* should they wear away or break in pieces, the nature of this 
‘ depending on them would be changed. Water and Har 
‘composed of old worn particles and fragments of parti 
* would not be of the same nature and texture now with w 
* and earth composed of entire particles in the beginning. 
‘ therefore that nature may be lasting, the changes of corpor 
*things are to be placed only in the various separations 
‘ new associations and motions of these permanent partic 
‘compounded bodies being apt to break, not in the midst 
*solid particles, but where those particles are laid toge! 
‘and only touch in a few points.” "' 
Naiyayika.—'' How could a substance be made out 
nothing??? 
Satyakama.— What can be impossible for the omnipotent’ 
“We never see any thing made out of nothing," rejoin 
_Nyayaratna. 
“Neither do you see particles without magnitude, said 
Satyakáma, producing by combination substances possessed of 
magnitude. Your atoms have no length, breadth, or thickness, 
and yet you allow they produce all three by combination. 


«ed 


See how S/ankara? criticises your theory—which indee 
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1 Whewell’s Philosophy of Morir इनन i w 

“nama: किरु कञ्चित्‌ कालमनारञ्धकार्य्या यथायोगं रूपादिमन्त: 
पारिमाण्डल्यपरिमाणास्तिष्टन्ति । ते च पश्चाददृष्टादिपरःसराः संयोगसचि- 
वाश्च सन्तो झुणुकादिक्रमेण are कार्थ्यजातमारभन्ते कारणगुणाश्च 
गुणान्तर । यदा दौ परमाणू झणुकमारमेते तदा परमाणुगता रूप 
विशेषाः शुङ्कादयो झुणुक शुक्रादीनपरानारभन्ते p परमाणगुण विशेषस्तु पा 
माण्डल्यं न णुके पारिमाण्डल्यमपरमारमते डणुकस्य परिमाणान्तर्योगार 
भ्युपगमात्‌ | अणुत्बहखत्वे हि ड्राणकत्रत्तिनी परिमाणे वर्णयन्ति | यदापि 
è झणुके चत्रणुकमारमेते तदापि समानं डणुकसमवायिनां शुक्तादीनार 
मारम्भकत्वं । अणुत्वहखले तु ड्राणुकसमवाधिनी अपि नैवारभेते चत्र 
कस्य मह्वदीर्घत्वपरिमाणयोगाम्युपगमात " 
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we ह 5 as it is repugnant to religious intuition. 
ou say that the universe was formed h 
eternal atoms which are endowed with colour, but are, like 
mathematical pointa without dimension. 1 ^ 
atom you express by a word, which, again u i 
but by the word atomie/1 When two atoms eatae 
form a binary, you attribute to the compound a measure which 
you call hraswa, or short. You do not call it dirgha, or long. 
And it is not until the compound you call mahat (great), or a 
magnitude, is formed, that you attribute to it the property of 
sensible matter. Without pronouncing any opinion on 
S'ankara's criticism, may I simply ask you, whether it can be 
more difficult to conceive that the universe was created, both 
in matter and form, by a Supreme and all-sufficient Intelli- 
gence, than that material length, breadth, and thickness arose 
naturally from invisible particles devoid of those properties ? 
And whether it is not far more philosophical to recognize One 
Supreme Being alone as existing, independently, by and of 
himself, and to attribute to Hrs creative power the existence 
of whatever else has any sort of being, than to maintain a 
theory of innumerable eternal entities, of which you can form 
no conception but by detaching from them your conception of 
all things that you know, or have any idea of ? If God could 
produce magnitudes out of no magnitude, why could he not 
also call into existence that hypothetical entity of no magni- 
tude out of a state of absolute nonentity ? ; 

“ The original creation, Sir, under the agency of an omnipo- 
tent Supreme cause, is not to be compared with mere human 
manufacture. I must again refer to S'ankaráchárya's : excel- 
lent remark? You must not expect divine perfection in 
human weakness, nor ought you to attribute human deficiency 
to the divine sufficiency. 

" To prevent mistakes, however, let me say that I have no 
wish to censure Kandéda’s doctrine of atoms, as such. It is 
simply with his doctrine of eternal atoms that I quarrel. 
European science is obliged to own that we cannot speak 
otherwise than conjecturally about the ultimate constitution 
of matter. uM itt v de 

“That the Vais'eshika view, however, has its difficulties, is 
evident from the notion of Panchikarana broached by some of 


* पारिमाण्डल्यं अणपरिमाणं ॥ 
? See foot-note, page 100. प 
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our philosophers, and from certain other strictures of S’anka- 
ráchárya on your doctrine. | ; | 

* The process of Panchicarana is the formation of a specific 
Atom of one element by the Combination of parts of 
those of others. A specific earthy Atom, for instance, 18 made 
up of X ofa general earthy Atom, and 4 of each of the other 
elementary atoms.* This process presupposes the divisibility 
of what you have assumed as indivisible. 

* Phe Atomic theory involves another diffieulty which is 
thus represented by our ingenious S’ankaracharya : ' The com- 
‘bination of one Atom with another must either be by entire 
‘amalgamation or by partial contact. Ifit be an entire amal- 
*gamation, then because of the impossibility of collective 
*inerease?, the compound wil still be an Atom, and an 
‘invisible substance; for it is the combination of one spacious 
* substance with another that is visible. If on the other hand 
‘the combination be a partial contact, then the question is 
‘ (virtually conceded to be) one of aggregates, (i.e. it is no 
* Jonger a combination of indivisible Atoms)?.’ 

T do not however mean to say that I agree with S'ankará- 
chárya in his objection. I think the whole matter is one that 


1 द्विवातिधाय ka चतुद्धी प्रथमं पुनः खखेतरद्वितीयांशेयोजिन 
द्रघाविधाय nan चतद्धी प्रथम पूनः GANIZAT: य Tq पञ्च 
> E 
पञ्च cj | Panchadasi. 

2 S'ankara alludes to the dogma of the Naiyáyikas themselves that the mea- 
sures of Atoms, each being infinitely small, cannot increase by addition. If the 
dimension of a binary Atom were supposed to be the aggregate measure of the 
parts. it would, on their theory, be still more infinitely small as a compound : 

us, 


पारिमाण्डल्यभिन्नानां कारणत्वमदाह्तं | Bhasihéparichchheda. 
पारिमाण्डल्यं अणुपरिमाणं कारणत्वं तद्रिनानामित्यर्थः | | 
न तु कस्यापि कारणं परिमाणस्य खसमानजातीथोत्क्ृष्टपरिमाणजनकत्वात | 
महत्त्वारू्ख्स्थ महत्तरत्ववत अणजन्यस्याणतस्वप्रसङ्गाञ्च | y 

3 " Siddhánta muktávali. 
संयोगश्वाणोरण्वन्तरेण सव्वोत्मना वा स्यादे कदेशेन वा सर्व्वात्मना CES 
पचधानुपपत्तेरणमालत्वप्रस द्रत दृष्ट विपर्थ्ययभ्रस ङ्ग्य rua aedi प्रदेशवता 

द्रव्यान्तरेण संयोगस्य दृष्टत्वात्‌ एकदेशेनचेत्‌ सावयवत्वप्रस ङ्गः ॥ 

Com. II. ii. 12: 
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science cannot Properly deal with. You may form convenient 
hypotheses about it, but nothing more. The Brahminical phil- 
osopher has the same liberty to try to account for facts ७४ 
hypotheses as any other. But our question is an entirely 
different one, with which experimental science has nothing 
whatever to do. Granted the existence of Atoms; how came 
they into existence? E 
"Imust hope that as you have apparently modified your 
theory, so far as to introduce the idea of & supreme Intelli- 
gence as the efficient cause of the Universe, by subdividing 
the atma, or spirit, of your original teachers into the jivatmd, 
or ordinary soul, and paramatmá, or supreme Spirit,—you will 


independent eternal Intelligence, as the author of all things, 
you have no room left for the conception of any other eternal 


Nyayaratna.—* Your argument, Satyakáma, has, I cannot 
deny, some force in it ; but it appears to me to prove too much. 
If you will not allow more than one eternal principle, how 
will you dispose of the human soul? Will you throw 
yourself into the arms of Vedántism, and pronounce human 
souls to be identical with the Divine Spirit? If you do not, 
I cannot see how you can deny a separate eternal existence to 
the human soul. You cannot therefore persist in your doctrine 
of one eternal essence. You must acknowledge at least a 
second, even the human soul. Your theory will otherwise be 
confounded with the teaching of such Vedántic texts (I mean 
as they are interpreted by Vedántists) as the following; ‘This - 
* was in the beginning a spirit like a male. . He looked but 
‘ found nothing else beside himself, This was in the beginning 
“a spirit even one. All these become one here. This was in 
“the beginning one without a second" | va 

Satyakáma.—' There is no fear of my falling back on edán- 
tism ; but I do maintain,—NoT that this Universe was a spirit 
in the beginning, or that human souls were identical with 
the Supreme Being, Bur—that there was only ONE spirit 


` आत्मिवेदमत्र आसीत परुषविधः सोऽनुवीक्य नान्यदत्मनो5पश्यत्‌ अत्न हि 
एते aed qa भवन्ति 1 


Bribadáranyaka. The Sther Passages will be found elsewhere. 
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(including, doubtless, in His own infinite nature, mysterio 
depths that we can never fathom, but still o»), and nothing. 
else before the origin of things. AsI have already said, I allow 
one eternal principle alone, and that is, the Supreme Autho 
of allthings. As to human souls I cannot admit their eterni 
It is easy to say the soul is eternal, but it is not so easy to 
define what you mean by that saying. I am afraid you ar 
somewhat affected by Vedántism yourself when you speak in 
that way. Whatcan you mean by the soul collectively? The 
soul has no collective existence, no Samashti, except in 
Vedantic vocabulary. Human souls have each an individ 
existence. How many souls do you call eternal? Eve 
human soul?” 

Tarkakama.—‘ And what if we did say so ?” 

Satyakama.— How many souls then do you reckon to 
eternal ?” 

Tarkakéma.— As many as there are human beings.’ 

Satyakéma.—‘‘ Whether in human form or not? For yi 
mythology speaks of souls passing through the bodies i 
beasts.” 

Tarkakéma.—* All souls, those in brute forms included.” 

“ And in the forms of gods?’ 

“ Yes, all spiritual essences, men, beasts, gods.” 

* And demons ?" d A^ 

** Yes, demons." 1 

“ But souls pass through vegetable forms too," said Satya- 
“káma. For, says the Veda, ‘some souls enter the womb for 
‘embodiment; some into immoveable bodies, (or trees) 
Witness the case of the two trees plucked up from their roots 
by the infant Krishna. Are the souls of trees too eternal ?"' 

“ Well, suppose I say, trees too.” 

“So then, said Satyakáma, men, brutes, gods, demons, tr 
are all eternal. Can you give an estimate of the number | 
your eternal essences ?” 

" I have no doubt our Rishis could have given it.” E 

“ But to cut short such a s'ushka tarka (dry and unpro 
able debate), I appeal to you Nyáyaratna, said Satyakáma, 
it be not perfectly unphilosophical, because absolutely unm 
cessary, and egregiously extravagant, to assume such 


1 नमन्ये > a; = ` : 
योनिमन्ये ord शरीरत्वाय देहिनः स्थाणमन्येऽनुसंयन्ति यथा 
यथा श्रुतं ॥ 
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indefinite number of eternal essences, when one supreme essence 
is sufficient to account for all things, visible or invisible 
5 


" Consider again the bad morals and the bad theology which 
such a theory is calculated to teach, What would you say, 
learned Nyáyaratna, to a man who denied that God was his 


Nydyaratna.—' I should Say he was exceedingly impious.” 


“Much more so, than if he denied his earthl arents 
though that is sufficiently heinous.” ies i 


cause; and if uncreated, and, yet in existence, they must be 
self-existent. To say they are self-existent is to say they have 
independent existence, ‘They need not then acknowledge God 
as their Maker or heavenly Father. If they are independent 
essences, possessed of absolute existence, they cannot be right- 
fully called upon to acknowledge a Supreme Being as the 
Moral Governor of the universe. They are themselves a sort 
of miniature gods. Nor can any Supreme Being be especially 
entitled to the epithet of Swayambhu, or self-existent. You 
see the impiety to which the doctrine leads ? " 
Nyéyaratna.— To confess the truth, Satyakáma, when we 
received our scholastic doctrine of the eternity of the soul, we 
never stopped to calculate its consequences. We received it as 
a deduction from our received tenets. But I now see that it 
involves, in its turn, another deduction, which is certainly 
absurd and impious, that every creature must have independent 
existence. Without countenancing Vedántism, we cannot speak 
abstractedly of the soul’s existence. The ‘soul, you have truly 
remarked, can have no samashti, or collective reality. Wemay 
indeed speak collectively of the soul's characteristics, but that 
will imply that the characteristics are distributive, that is to 
Say, applicable to all individual souls. I must thank you for 
Suggesting a consideration which imparts a new aspect to our 
theory. If my venerable preceptor were now living I would 
submit my doubts, and ask him, how the soul could be eternal 
without being also self-existent and absolutely independent. 
_ Satyakama.—" I commend your candour, Nyayaratna, But 
Since your preceptor is no more, is it not your duty to consider 
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and determine the question yourself? To thé world you are 
his representative, and to God you are responsible for what you 
teach. You may yet save your school from the odium of in- 
culeating a doctrine, which as you justly. say, borders on- 
impiety, and saps the foundation both of philosophy and theo- 
logy. The object of philosophy is to narrow as much as possi- 
ble the range of first principles and first causes. "T'o acknowl- 
edge countless millions of eternal principles, when one supreme 
Author can account for them all, is a gaurava, a needless 
multiplication of causes, which is as unphilosophical as it is 
irreligious. It is 8 violence to our moral convictions and 
religious intuitions. The glory and perfections of God can 
leave no room for a second eternal and independent principle. 
What must be thought then of your countless millions of 
eternal beings, material and spiritual, standing, as it were, in 
rivalry with God?” t 

The apparent surrender on the part of Nyáyaratna of a 
peculiar tenet of the Brahminical philosophy struck us all with 
a painful sentiment.  A'gamika seemed absorbed in melancholy 
thoughtfulness. Tarkakama, too, already vexed with himself 
for haying inadvertently given offence to Kapila, maintained a 
sullen silence. Not a voice was heard for some minutes. Then 
the meeting broke up, rather abruptly, by the company rising 


spontaneously, and separating with the customary civilities 
and salutations. 
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FROM THE SAME TO THE SAME. 


Our last conference had an abru pt termination. The regrets 
which Nyáyaratna expressed for having all this time been 
holding a doctrine from which it followed, as a legitimate 
inference, that every soul, and consequently every man, might 
claim the title of Swayambhu, or self-existent, produced a 
strong impression on us all. No one felt disposed to keep u 
the discussion at the time. Even Tarkakáma seemed for a 
moment to lose his presence of mind. So after some desultory 
conversation of a purely social nature, and the customary 
civilities, we returned each to his own home. The next 
morning the same party met again on the banks of the river 5 
and when the prescribed ablutions were over, all went in a 
body to the scene of the conference. Nyáyaratna alone was 
not there. He had returned to his native village after the 
conference the same evening. 

A'gamika began the conversation by avowing that he had 
been thinking all night on the consequences, whicli, according 
to Satyakáma's showing, might follow from the doctrine of the 
soul’s eternity. ** But," said he, turning to Satyakáma, “ your 
ingenious remark against a doctrine in which all our schools 
are agreed admits of a conclusive reply, though it did not 
occur to me at the time. We say the soul is uncreated and 
eternal, but we do not say it can perform any functions before 
it is joined with body and mind. _ That Junction is properly 
Speaking its creation, and the beginning of its existence. Its 
previous existence is more nominal than real, because it is not 
competent at that time for thought or action, not having as 
yet obtained a body and mind. Tt cannot therefore be properly 
called self-existent, for its real existence is derived from some- 
thing outside itself." e EL 

Satyakáma.—' You say the soul's existence before a is 
endowed with body and mind is more nominal than real. That 
is not however the consentienj opinion of your philosophers, 


128 DIALOGUE V. 


The Bhagavat Gita expressly magnifies that existence, when | 
it says that the soul is ‘neither born at any time, nor does it 
ever die!’ And is it not also that very existence, without . 
body and mind, which your doctors consider the summum 
bonum, or chief good? Do they not say that the soul's cen: 
nection with body and mind is its greatest misery ? Do they | 
not teach you that nisreyasa, or your best interest, consists 
in emancipation from the bondage of births? Does not Gotama - 
classify birth with pain and fault and the other hindrances to 
emancipation ? Is it not separation from body and mind to 
which you are taught to look up as your supreme felicity ? Ts 
it not return to the original state of the soul that philosophers 
pronounce to be the end and object of their speculations ? If God 
be your Creator, only because he caused the connection of the 
soul with body and mind,—the very connection which you | 
condemn as an evil,—then He cannot have conferred any great — 
benefit on you; nor do you show much piety when you look - 
forward to the time when you may be able to cast off that 
benefit, and return to the state in which you were before the - 
‘ primal action of atoms and of mind.’ I do not see, A’gamika, - 
how the explanation suggested by you can exhibit the theology 
of the Nyáya in a more favourable light." 

Tarkakama.— Yt appears to me, my dear friends, you are 
proceeding too fast in your discussions. Will you allow me to 
suggest a doubt, (I have a strong opinion myself on the point), 
whether you are not mistaking the province of the Nyáya? It 
does not profess to be a theological system.” 

_ A’gamika.— ‘Tam very much of the same opinion with your- ४ 
Self; but the inquiries of philosophers bear some relation,—do - 
they not, Tarkakáma ? to the highest of all problems.” 

Satyakáma.—'' It is only so far as the Dars'anas tend to | 
impede the right view of divine truth, that we are concerned | 
with them, atleast for the present. However, as you, Tarka- | 
káma, have a strong opinion, perhaps you will throw some 
light on the point.” 4 

Tarkakima—* Let us estimate every thing by the degree in 

which it attains its professed object.” 

Satyakáma.—** Certainly ; its professed object.” 

Tarkakéma— And what is the manifest aim of the Nyiy® 


*न जायते त्रियते वा कदाचिन्नायं wer भविता चा न भूयः । अजो 
नित्यः शाश्चतोयं पुराणो न हन्यते हन्यमाने ane । 
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but to afford us an account of the methods of attaining knowl: 
edge? Its object was to teach the art of reasoning ; and, as all 
reasoning depended on proof, Gotama very properly laid the 
greatest stress on that, and propounded rules which have gained 
ihe admiration even of Mletcha philosophers, He tells you 
that proof is tour-fold—Pratyaksha, or Perception, Anumana, 
or Inference, Upamana, or Analogy, and Sabda, or Affirmation. 

Perception he defined to be the knowledge derived from the 
contact of the Senses with their objects. It includes internal 
perception, or RA but excludes the errors that may be 
based on गल ee on. Inference is grounded on percep- 
tion,’ and is subdivided into three classes, Purvava t, on a priori, 
S'eshavat, or à Posteriori and samanyato drishtam, or mixed. 
Anumdána includes both induction and deduction. As this 
branch of evidence involves the art of reasoning, and the least 
flaw may induce serious errors, minute details are given of 
sound and unsound inferences, so that fallacies may be at once 
detected, and the truth recognized, even when mixed up with 
error. Anulogy is defined to be that which helps you to arrive 
at the unknown by means of that which is known ; and 
Affirmation is the teaching of unerring authority. 

“With a view to promote the detection of error and the dis- 
covery of truth, the eminent founder of this great School 
enters into an explanation of the irue nature of doubt, of 
example, of demonstration, of argument, direct and indirect, of 
controversy, of objection, of fallacies, ot. reason, of confutation— 
in fact of every thing which can claim a place in a system of 
logic. : : 

" Men do not generally err much in their perception and 
sensation. It is seldom that we mistake land for water, 
or a house for a tank. Well has it been said in the 
Veda that the eye is truth, although words and thoughts 
may be untrue. Hence when a traveller relates a story 
and afirms he has seen it, we believe it to be truc, But 
we are always liable to make- mistaken inferences and draw 
false conclusions. Gotama therefore considered the subject of 
Inference 88 the most important. He divided the process into 
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five avayava, or members, 1st. Pratijna, or the statement | 
question, 2nd. Hetu, or reason, 3rd. Udéharana, or example, 
ith. Upanaya, or application, 5th. Nigamana or conclusion, 

** Anumana is defined to be the instrument of anumitt, which 
means the knowledge derived from the ascertained fact of the 
subject possessing a property which is pervaded, or constantly 
attended, by another property. The knowledge, that such a 
mountain is fiery, is anumiti; the instrument, whereby that 
knowledge is produced, is the ascertainment of the fact, that the 
mountain has smoke, and that smoke is universally attended by 
Jire. Anumana is therefore further explained as the contempla- 
tion of the sign by which the facts of the pervading and 
pervaded properties may be ascertained!. 

“T should be unwilling to repeat the well known illustration 
of the five members by the mountain and fire. But I have 
heard it objected against Gotama that his division of an 
argument is unnecessarily prolix, and that the Grecian syllogism 
is simpler. It is therefore necessary to bear in mind that 
Gotama's anumána is not identically the same with the 
Aristotelian syllogism. Anumana is classed among Pramanas, 
or instruments of prama, which signifies accurate knowledge, 
and accuracy consists in attributing to a thing that which is in 
iP. The object of anumána, therefore, is not merely to test 
the logical correctness of the conclusion, but to investigate the 
major and minor premises themselves. Nor must we forget 
that the author was writing at a time when the minds of men 
were still infected with the heresies that had threatened the 
stability of Brahminical institutions before his age. He was 
accordingly desirous of teaching the most efficacious way of 
dealing with error, without caring for what the ignorant might 
choose to condemn as tautology. He had shown in his defence 
of the Vedas? that the charge of tautology, preferred against 
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them, was founded in popular error, that, there was, in reality 
no fault in the tautology of the sacred writings, and that what 
some people called tautology, was only a fuller explanation of 
truth in condescension to human weakness, and a more power- 
ful enforcement of precepts in consideration of human 
callousness. And so he taught that anumána consisted of five 
members. The first two, or the statement and reason, form 
what the Yavanas called an enthymeme. The mountain is fiery ; 
because it has smoke, It is a convenient and concise way of 
stating an argument, and is generally followed by controversial 
writers where there is no living disputation. No other form is 
made use of in Sutras and commentaries, But when you may 
have to convince an adversary before yourself, the three remain- 
ing members will be found practically useful. After you 
have given the statement and the reason, you may be 
called upon to justify your reason. So you have the 
third member, or example ilustrating the minor premiss ; 
thus, whatsoever has smoke hns jive, such as a culinary 
hearth. The fourth member is the application of the rule 
to your subject; now the mountain has the same: the 
fifth is the inevitable conclusion, therefore itis fiery. The fourth 
and fifth are repetitions of the second and first, calculated to 
carry conviction into your adversary’s mind, and preclude the 
possibility of doubt. 

“Tt may be said that the first, or the Proposition, is itself 
no part of the argument’, being, at the time of the statement, a 
mere assumption without proof ; and that the second, or Reason, 
should have been placed as the first member. But the first is 
simply a statement of the question under discussion, and, prior 
to its enunciation, the appeal to Reason would be life the pro- 
duction of a witness before the plaint or plea is filed. In adis- 
putation, too, you may properly anticipate your adversary’s 
challenge to prove a certain point, as for instance (if you have 
a Mimdnsaka before you), that sound is not eternal ; and in 
such cases it is necessary, for the sake of perspicuity, that you 


' नन्‌ प्रतिज्ञा न साधना ड्भः विप्रतिपत्ते: पक्षपरिग्रहे da प्रमाणाकाङक्षायां 
हेखभिधानस्य प्राथम्यादिति चेन्न विप्रतिपच्यग्रे समयतरन्धानन्तरं शब्दा नित्यत्वं 
साधयेति मध्यस्थस्य वादिनो वाकाङक्षायां शब्दानित्यत्ं साध्यं नच 


साध्यनिदेशं विना हेतुवाक्यं निष्प्रतियोगिकमन्वयं बोधयितुमीष्टे । 
2 Anumána Khanda. 
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begin with laying down the proposition which you intend to 
prove. : 

"It has been objected against the third member that a 
solitary example cannot lead to a universal rule. It is never 
pretended that the rule relies on the example. We say dis- 
tinctly that no examples, how numerous soever they may be, 
no observations, how often soever they may be repeated, can of 
themselves establish a universal rule. A hundred observations 
may err, and therefore fail in this respect. And if we ever 
speak of one example in point, where counter examples are not 
found, itis practically to illustrate, not logically to establish, 
the vyapti, or universality of the rule. 

“The fourth and fifth members again have been objected 
to on the ground of their not being necessary. It is said that 
since the third gives the universal rule, and the second the 
particular fact, the question is ipso facto, demonstrated. The 
second however only gives the reason (smoke) for the infer- 
ence (of fire). It is not intended, like the fourth, solemnly 
to identify a particular mountain as. containing smoke 
de facto’. And with reference to the fifth member you cannot 
say itis useless, or that the fact is already demonstrated and 
ihe argument completed in the first four?; for as you are talk- 
ing of a particular mountain, the argument is not really còm- 
plete before you have formally concluded, without the pos- 
sibility of an opposite error, whether it be one of rule or 
fact that it—even the mountain you are pointing to—is, and 
cannot but be, FIERY. 


' सेयं व्याक्ति ने भूयोदर्शनगमा दर्शनानां प्रत्येकमहेतुत्वात आशु विनाशिनां 
क्रमिकाणां मेलकाभावात्‌ । * * शतशोदशनेपि व्यास्यग्रहात्‌ | * * 
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“ This is bus a meagre statement of Gotama’s excellencies 
as a teacher of mankind, but it may serve as a specimen of 
what I conceive to be the true point of view from which his 
merits should be canvassed.” टर 

Satyakama.—: T concur with you, Tarkakáma, in think- 
ing that the logical principles laid down by Gotama and 
Kanáda, the rules they have enunciated for the detection of 
error, the ideas they have broached on the origin of human 
knowledge (excepting, of course, their theory of the soul’s 
pre-existenee) are radically sound, and, in some points, un- 
improvably good. I will not undertake to decide that Gotama’s 
four-fold classification of praminas, as instruments of true 
knowledge, is not unnecessarily prolix, or that Kapila’s and 
Kanáda's abridgments are not improvements; nor can I 
confess that his five-membered syllogism, as expounded by 
eminent writers on the Nyáya, is not at all liable to the charge 
which has been preferred against it. I must, however, acknowl- 
edge that there is great force in the concise explanation, which 
the author of the Tarka-Sangraha, has given, of that form of 
syllogism, though I can find nothing in Gotama corresponding 
to the discrimination between swartha and parirtha—for 
oneself and for another, 

"I may add that Gotama has also done essential service to 
the cause of truth by exposing the quibbles of those who had 
denied the possibility of attaining any knowledge by perception 
or inference?; who maintained that Perception could neither 


1 “An induction is of two kinds, [inasmuch as it may be employed] for 
oneself, and for another. That which is for oneself is the cause of a private 
conclusion [in one's own mind ]. For example, having repentedly and personally 
observed, in the case of culinary hearths and the like, that where there is smoke 
there is fire, having gathered the invariable attendedness [of smoke by fire], 
having gone near a mountain, and being doubtful as to whether there is fire in 
it, having scen smoke on the mountain, a man recollects the inyariable attended- 
ness, viz., ‘ where there is smoke there is fire,’ Thereupon the knowledge arises 
that ‘this mountain has smoke, which is constantly accompanied by fire. This 
is called the * pondering of a sign” (linga-pardmarsa). Thence results ne 
knowledge that ‘the mountain 15 fiery,’ which is the conclusion (anumiti). 
This is the process of inference for oneself. 

“ But, after having, for oneself, inferred fire from smoke, when one makes use 
of the five-membered form of exposition, with a view to the information uae 
another, then is the process one of inference for the sake of another. Noe 
example : (1) The mountain has fire in it ; (2) because it has smoke: (3) whatever 
has smoke has fire, as a culinary hearth ; (4) and so this has; (5) therefore itis 
as aforesaid. By this [exposition], in consequence of the sign [or token] here 
rendered, the other also admits that there is fire.” Pallantyne’s translation. 


l 2 प्रयक्षादीनामप्रामाण्यं ब्रेकाल्यासिंद्े। Sutra II. 8. 
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be supposed anterior nor posterior to its object, nor again 
simultaneous with it,—for, if anterior, it would involve the 
absurdity of proving an object before its existence, if posterior, it 
could not really be a proving of the object, and if simultaneous, 
there would be wanting the idea of succession between proof 
and its object ;—who would, also, either give no room what- 
ever for doubt, or open the door to universal scepticism’; who 
would further insist on having an endless succession of proofs 
for the proofs themselves, not allowing axioms or first principles? 
Gotama correctly says that if there can be no knowledge, no 
truth, no perception, no proof, then the quibbler himself has 
no right to obtrude his own opinions, for they cannot be proved 
"either. There must, again, be first principles, and first 
principles are like the light of a lamp’. Itisa pity that the true 
nature of affirmation, or testimony, has not been more fully 
` expounded by his commentators. Gotama defined Affirmation 
to be teaching of unerring authority. ‘ A'pta, says Vatsdyana, 
‘is one, who, having had ocular proof of a certain matter, desires 
* to communicate it to others, who thereby understand it; and 
‘this is a common characteristic of Rishis, A’ryas, and Mlet- 
*ehas. The practice of all parties is thereby regulated. Gods, 
‘men, and animals act on these proofs, and not on any other. 
* Affirmation is of two kinds, according as the object is visible 
‘or invisible. That which is seen here is visible, that which 
‘appears in the other world is invisible. And thus are the 
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प्रमेघताच, तुलाप्रामाण्यवत २ ॥ १६ 

 बथोक्ताध्यत्रसायादेत्र तह़िशेषापेक्षात्संशये नासंशयो नाव्यन्तसंशसो वा ॥६॥ 

“प्रमाणतः सिद्धेः प्रमाणानां प्रमाणान्तरमिद्विप्रसज़ःः २ ॥ १७ तद्विः 
fagdat प्रमाणसिद्धिवत्‌ तत्सिद्धिः ॥ १८ 

*न प्रदीपप्रकाशसिद्भिवत्‌ तत्सिद्धेः २ ॥ १९, 
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‘words of Rishis and ordinary men divided! So far good 
But we have nothing whereby to sift the testimony of * Rishis. 
A'ryas, and Mletchas.’ A great deal of unimportant discussion 
has been raised in the refutation of frivolous objections on the 
possibility of mistakes in the import of words. Language may 
of course be sometimes ambiguous, but it is nevertheless suffi- 
ciently explicit for all human purposes. Gotama says, aecord- 
ingly, ‘ Reliance is placed on the contents of a statement on 
‘the strength of the affirmation of a competent person,’ * By 
verbal evidence?, / believe this, says the scholiast. We do not 
however find much discussion on the nature and characteristics 
of eredible testimony ; nor are we taught how to discriminate 
between that which may, and that which may not, properly 
challenge our belief. 

“I cannot follow Gotama in all he says about the composi- 
tion of the body, and about the elements. You may have heard 
that a great many more elementary substances have been dis- ` 
covered than are found in his list. I do not know that the 
supposition of an akdsa (ether), pervading all space as a sub- 
stratum of Sound is not somewhat gratuitous. But I have no 
hesitation, on the whole, in acknowledging, learned Tarkakama, 
that the works of Gotama and Kanada lay down excellent rules 
for the investigation of Truth. But here the vulgar proverb is 
verified: The man who holds the torch does not see for himself, 
Those who inculcated such correct modes of investigating truth 
failed to find her themselves on some points of great import- 
ance. In spite of their care in furnishing us with the methods 
and instruments of thought, they left us as far as ever from a 
satisfactory solution of the most important problems that the 
human mind can propose to itself.” 


tara: खलु साक्षातकृतधर्मा यथादष्टस्यार्थस्य चिख्यापयिषया प्रयुक्त 
उपदेष्टा साक्षातकरणपर्थस्यासिस्तया वर्तते इत्याप्त: ऋ्यार्य्यम्लेच्छाना समानं 
लक्षणं तथाच सर्वेपां व्यवहाराः प्रवर्तन्त इति एवमेभिः प्रमाणेदेवमनुष्यति- 
tat व्यवहारा: प्रकल्पन्ते नातोन्यथेति स द्विविधो इृष्टाइष्टार्थत्रात यस्येह 
RJS: स दृष्टार्थो gama प्रतीयते सोऽदष्टार्थं एवमृषिलेकिकवाक्यानां 
त्रिभाग इति | , j 

* आप्तोपदेशसामर्थ्याच्छब्दार्थे सम्यमः ॥ शब्दादम॒मर्थ प्रत्येम ॥ 
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Tarkakama.— On this purely philosophical point, we ma: 
perhaps fairly expect a dispassionate discussion. What are the 
truths you think they failed to discover? " 4 

“ Pramana, Sir," said Satyakáma, “is not pram. The two - 
are quite different. The first is the instrument of true knowl- 
edge; the second is true knowledge itself. A person may - 
possess the one, without employing it to get at the other. He 
may have the instrument, and yet fail to make any worthy use 
of it. Such I believe to have been the case with Gotama and 
Kanada. On several points of serious importance they have | 
taught what is inconsistent with their own principles of — 
Reasoning." E 

Tarkakama.—* Do not indulge in general censures. Specify — 
what you mean.” , 

Satyakdma.—'l will not again refer to their theology. 
You say their object was philosophy. Do they not however. 
profess to clear the way to final emancipation thereby? Do 
they not say that a knowledge of their especial topics and 
categories is necessary for Salvation? Gotama promises 
Emancipation on an accurate knowledge of his sixteen topics, J 
and Kanáda on that of his six categories. What connection 
those topics or categories can have with the emancipation of — 
the soul, is to me incomprehensible.” 

Tarkakama.—* Does not the knowledge of truth lead to the | 
improvement of our nature ?"' 

Satyakama— Gotama does not speak of the knowledge of — 
truth, but of the true knowledge of his sixteen topics." ^ - 
** You are so hard on poor Gotama,” said Tarkakáma. “An 
^minent Scholar, himself a Mletcha, has construed his first 
phorism in a very different way. ‘Gotama starts, says he, 
with the grand questicn of all questions, the inquiry as to 

how we shall attain the summum bonum, the chief end ० 

man, as the Westminster catechism literally represents t 

Sanscrit paramapurushártha. The general answer to this he 

states in his first aphorism, where he lays down further the 

‘position that deliverance from evil can be reached only 

“through knowledge of the truth!’ " 1 

Satyakama— Here are Gotama's own words as translated 
by that eminent Scholar himself. * Proof (é.e., the instrument 

‘of right notion), that which (as having a proof) is the subject 

“of right notion; doubt; motive; familiar fact; scholastic 

“tenet ; confutation ; ascertainment ; disquisition ; controvers, 


1 Aphorisms of the Nyáya Part 1, printed for the Benares College. 


‘ 
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‘cavil; semblance of a reason i perversion ; futility; and 
‘unfitness to be argued with :—from knowing the truth in 
‘ regard to these (sixteen things) there is the attainment of the 
* summum bonum (nis’reyasa)},’ 

“I do not see, continued Satyakáma, what connection most 
of these topics can have with any such improvement of our 
spiritual nature, as is involved in the idea of emancipation. 
You will say, the second topic, ‘ subject of right notion,’ 


includes every thing. So, according to the Puranas, did the 


“Do you then deny, asked Tarkakáma, that the pursuit of 
philosophy is the highest employment in which man can 


" Philosophy is a loose expression; so I cannot directly 
answer your question. But to say to a mumaksha, or an in- 
quirer after Salvation, that a knowledge of certain topics and 
categories is necessary for the soul's welfare, is like telling an 
invalid, who requires a remedy for the cure of fever, that 
anatomy and materia medica are necessary to be studied for 
the removal of diseases." 

“ But is not the mind improved by the knowledge of logical 
rules ? and as the soul derives, through the mind, the informa- 
tion necessary for its welfare, it follows that the art of dispu- 
tation is useful for the soul’s welfare." 

“You mistake me, said Satyakáma, if you think I under- 
value the study of logic. "Phat BL may be as important 
help in leading to right conclusions anc guarding against falla- 
cies, as the sextant is to the mariner in making his observa- 
tions at sea. But the logician should not therefore set forth 
Nis reyasa, or emancipation, as the reward for studying that 
science.” 

Tarkakéma.—*‘ But why do you exhaust your energy on 
mere verbal criticisms ? What wrong doctrine do you find in 
Gotama's philosophy 2” ; च 

“ Let us then consider, said Satyakáma, the nature and end 
of human existence, as inculeated by Gotama. Your Acharya 


* प्रमाणप्रमेयसंशयप्रयोजनदृष्टान्तसिद्वान्तावयवतक्रनिर्णयवादजल्प 


वितण्डा हेल्व।भासछरूजाति निम्रहस्थानुनान्तच्वज्ञानान्निःश्रेयसा घिगम: li 
S 
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places janma!, birth, and pravritti, activity, among evils, the 
annihilation of which is necessary for Emancipation. He also - 
says distinctly that birth is a calamity. (Nyaya Sütras i. 2 and 
iv. 85). Iappealto you, is birth then essentially an evil, and | 
activity a sin ?” i s R É 

Tarkakáma.—''Is it not a fact, notwithstanding what / 
A’gamika said a little while ago, that our birth is attended | 
with numerous sufferings, and that when the soul is born, it is — 
born to misery and unhappiness?’ . j 

“Ts it not,” said Satyakáma ''sapping the very foundation 
of filial duty to parents, and of piety to God, to say that birth 
is an essential evil ?"' WN 1 

Here I interposed a remark; “I confess it is possible to 
push the doctrine to an unwarrantable extreme.” r 

“ But,” said Satyakéma, ' has not Gotama already so push- - 
ed it? We must get rid of our births if we are desirous of 


* दु :खजन्मपरदरत्तिदोषमिथ्याज्ञानानामुत्तरोत्तरा पाये तदन्तरापायादपवर्गे: ॥ 
विबिधबाधनायोगादु:खं जन्मोत्पत्तिः 1 


2 The learned principal of the Benares College has thus expounded Gotama's 
view on this point. a 

“ The remembering of the order of the steps in 2, may be facilitated, to some 
“ readers, by availing one's-self of the distributively cumulative form of exposition — 
* employed in the nursery tale of the house that Jack built," Thus: 

*1. Dukha.— This is the pain that the man had. 1 


*2. Janma.—This is the birth (again renewed) that gave room for the pain - 
“that the man had. ' 
“3. Pravritti.—This is ‘activity’ (requiring reward) that led to the birth - 

** (again renewed) that gave room for the pain that the man had. Y 

*4. Dosha.—This isthe fault” (of ‘desire—or dislike’ alike to be shunned, or — 
“ stupidity) which (in the man who, if wise, had done nothing at all) begot the 
“ activity’ (requiring reward) that led to the ‘birth’ (again renewed) that gave 
** room for the pain that the man had, 

x “6. Mithyd Judna.—This means the wrong notions (of that man unversed in 
» the truth teaching Nyáya Philosophy) which (since the man knew no bette 

क gave rise to the * fault’ (of ‘ desire’ or * dislike’ or stupidity, which in the man | 
^ who, if wise, had done nothing at all, begot the activity (requiring reward) that 
5 led to the ‘ birth’ (again renewed) that gave room for the ‘pain’ that the mam - 


3 "6. Apavarga.—This last is * beatitude' promised as fruit of the truth teachin: 
yaya. Philosophy, which gave us right ones instead of the wrong notions, W: 5. 
gave rise to what Gotama styles a fault, in as much as it mischievously begot the 

activity’ carefully shunned by the wise,—for ‘activity’ shaping itself in acts tha 
are good or had, and requiring reward of alike description, occasions a man to 


born again,—and 't was this same ५ birth’ that gave room for tho ‘pain’ that thi 
men had, - > 
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Liberation. "his view I know he deduced from the endless 
transmigrations involved in his doctrine of à pre-existence. 
Those transmigrations are in spite of ourselves. We are tied 
hand and foot by karma or adrishta). If we do good, we shall 
have to return to the world to enjoy our reward. Tf we commit 
evil we must still return to undergo our punishment. Tired of 
such transmigrations, he considered birth itself an evil. The 
pity is he rested so much on deductions from a theory hastily 
adopted, in opposition to his own principles of investigation. 
He did not reason inductively by regular argument from facts. 

“ Then, again, continued Satyakáma, pravritti, or activity, is 
noted down as an evil, and pravritt is defined to be the orgin- 
ator of the functions of the voice, the anderstanding, and the 


“ Whatever is necessary to be removed, rejoined Satyakáma, 
in order to attain a good object, must be its pratiyogi, or 
something incompatible with it, and therefore an impediment 
in its way, and whatever is incompatible with a good object, 
must be an evil. But it is not by mere implication that he 
condemns pravritti. He has defined it to be the cause of 
dosha, or fault. (I. 18.) 

“ I cannot deny that he does say so,” replied A'gamika. 

" Let us then see what this amounts to. Agreeably to 
Gotama's doctrine, it is a fault to speak, think, ordo any thing. - 
Can this be a true view of the nature of human existence ?” 

A'gamika.—'' It is a fault because it is not the chief good." 

Satyakama.— And yet, on your theory, thought, speech, 
and powers of action are divine gifts ;—indeed the only gifts 
God bestows on man ;—for as regards existence, that you do 
not hold to be a gift of God, since the soul is uncreated, and 
has independent existence. The body and mind are. only 
given by God, and yet, you say, itis a fault, or rather it is not 
for our chief good, to give exercise to our physical and mental 
powers.” 


*नास्यम्लाविह संसारे यो न दैवेन बाध्यते | Mérandeya. 
"safe द्विशरीरारम्भः ॥ 
* प्रवर्चनालक्षणा दोषाः | 
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A'gamika.—‘ But man has abused the gifts of God. When 
the nectar is converted to poison, what can you do? You must 
throw it away." 

Tarkakdéma.— Victory to Rama! You have made a very 
good remark, A’gamika. I contend that Gotama has not 


pushed any doctrines to unwarrantable extremes, nor is it 


mere deductions from a ‘hastily adopted theory, that ‘he 
seis forth in his work. In his representation of the evils of 
life, he only reasoned from facts, and there is no gap in the 
chain of his reasonings. Every conclusion has a hetu, or 
reason, to support it. You seem, Satyakáma, to stumble at 
the 2nd Sutra in which he shows how certain hindrances to the 
soul's release require to be removed. I had a sort of presenti- 
ment that if might be a stumbling-block in your way, and I 
have brought with me a leaf from Vatsayana (the very author 
to whom you have just made reference) in the hope of 
smoothing your passage. Now listen attentively how that 
excellent commentator expounds these grand ideas of Gotama, 
—ideas which he was the first among our Rishis to embody 
in a short pithy sentence for the instruction of mankind. 
That sentence is as follows: ‘ pain, birth, activity, fault, false 
*notions,—since on the suecessive annihilation of these in 
‘ turn, there is the annihilation of the one next before it. there 
‘is (on the annihilation of the last of them) Beatitude. That 
is to say, Beautitude proceeds from the annihilation of false 
notions as its primary cause. Vatsdyana thus expounds this 
“sentence: ‘ False notions are manifold; (1) with reference 
“to Spirit, that there is no spirit at all; (2) with reference to 
* Matter, that it is spirit; (8) with reference to Pain, that it is 
“pleasure; (4) with reference to the Transient, that it is 
“eternal ; (5) with reference to No-salvation, that it is salva- 
‘tion; (6) with reference to Risk, that it is security ; (7) with 
“reference to the Culpable, that it is desirable ; (8) with reference 
* to the thing to be eschewed, that it is not to be eschewed ; (9) 
* with reference to Activity, that it does not involve karma, (deed), 
“nor the fruits of deeds; (10) with reference to Faults, that 
‘this world is not caused by faults; (11) with reference to 
2 Renewed *birth, that there is no being, soul, entity, or spirit, 
“that dies, and, having died, is born. Birth is without 
; cause, the cessation of birth is without cause. Renewed birth 

has a beginning and is without end. Being occasional, renewed 
"existence is not the effect of karma (works). Renewed birth 
‘is without soul, because of the growth and existence of the 
“body, the senses, the understanding, and the feeling. That 


c 
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‘ Emancipation, is terrific. That it isin fact the cessation 
‘of all work, the disruption of every thing. That many good 
“things are thereby destroyed. What intelligent person, then 
‘will desire such emancipation—a, state of insensibility d 
‘which all works and all enjoyments are extinct ? 1 

‘From this false notion, or ignorance, continues the com- 
* mentator, proceed partiality to favourites and prejudice against 
‘adversaries. In partiality and prejudice, again, consists the 
‘faults of detraction, envy, delusion, intoxication, pride, avarice, 
ee. C onnected X faults, and acting with a body, a person 
‘ commits injury, theft, and unlawful sensualities ; becomes 
‘false, harsh, and slanderous in speech ; with hatred, avarice, 
‘and atheism, in the mind. This Vicious activity produces 
‘adharma, (demerit). But to do acts of charity, benevolence, 
* and service, with the body, to be truthful, useful, agreeable in 
' speech, or given to reading the Veda, to be kind, disinterested, 
'and reverential in the mind, these produce dharma, (merit). 
‘Now dharma and adharma, (merit and demerit), being fostered 
* pravritti (activity), are denoted by the word pravritéüi, just as 
‘life is denoted by food which fosters it, for it is said, Food is 
‘ the life of living creatures. This activity is the cause of a vile, 
‘aS well as of an honourable, birth. Birth , again, is connected 
‘with the manifestation and assemblage of body, senses, and 
“understanding. Attendant on birth is pain. That, again, 
‘ comprises the feeling of distress, trouble, disease, Sorrow. 
‘The congregated attributes, beginning with Ignorance and 
‘ending with Pain, compose sansara (the world). : 

" Having thus described the concatenation of evils, produced 
by ignorance, the learned and ingenious Vátsáyana proceeds 
next to represent the effects of £rue knowledge. ‘ But when,’ 
Says he, ‘ignorance is extinguished, then, by the extinction of 
‘ignorance, Faults are extinguished. By the extinction of 
‘faults, Activity is extinguished. By the extinction of activity, 
‘ Birth is extinguished. By the extinction of birth, Pain is 
‘extinguished. By the extinction of pain, is the beatitude of 
* final Emancipation. As for true knowledge, it is best explain- 
“ed as the contrary of ignorance. With reference to spirit, 
‘that such a thing exists. With reference to matter, that it is 
“not spirit. And it isto be similarly understood with reference 
‘to pain, to the transient, to the no-salvation, to the perilous, 
‘to the culpable, and to the things to be eschewed. With re-- 
‘ference to activity, that it involves karma (works), and the 
‘fruit of works. With reference to faults, vate the world is 
“caused by faults. With reference to renewed birth, that it is 
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‘a living soul, entity, or spirit, which, having died, is | 
‘ Birth has a cause, the cessation of birth has a cause, renewed 
‘birth is without beginning, and continues until emancipation. 
‘ Renewed birth has a cause, and its cause is activity. Bein 


‘endowed with a soul, renewed birth remains in force until. 


“emancipation, with the restitution of the body, senses, under- 
*standing, and feeling. Emancipation, however, is the disrup- 
*tion of all these, the cessation of all these. A multitude of 
‘troubles, fears, and vices is thereby extinguished. "What 
f intelligent person will not desire an emancipation which ig 
f the extinction of all pain, which is separation from all pain ? 
“For, if is said, food mixed with honey and poison is to be 
“avoided ; pleasure, joined with pain, is to be avoided. " 


“Such is the exposition of Vátsáyana'. You see how correct - 


was A'gamika's remark, that if the nectar be converted to 
poison, you must throw it away. Sansdra is but an assem- 


blage of ignorance and other evils. This is a matter of fact, 


* मिथ्याज्ञानमनेकप्रकारक॑ वर्तते आत्मनि तावन्नास्ति इति अनात्मन्यात्मेति 
दु:ख सुखमिति अनिल्ये नित्यमिति अत्नाणे त्राणमिति सभये निर्भयमिति 
जुगुप्सितेऽभिमत मिति हातव्ये5प्रतिहातव्यमिति a नास्ति कर्म्म नास्ति 


कम्मेफलमिति दोषेषु नायं दोषनिमित्तः संसार इति प्रेत्यभावे नास्ति | 


जन्तुर्जीवोवा सत्व आत्मा वा यः प्रेयात्‌ प्रेस च भवेदिति अनिमित्तं जन्म 
अनिमित्तो जन्मोपरमइत्या दिमानप्रेयमावोऽनन्तश्चेति नेमित्तिकः सन्नकम्मैः 


निमित्तः प्रेसभाव इति देहे न्द्रियबृद्धिवेदन।सन्तानोच्छेदप्रबन्धाभ्यां निरात्मकः c 
प्रेयमाव इति अपवर्गो भीष्म: खल्वयं सर्ग्वकर्म्मोपरमः सर्व्व विप्रयोगोऽपवर्गो | 


qaza भद्रकं लप्यत इति कश्च बुद्विमान्‌ सर्व्वसुस्ोच्छेदमचेतन्यममुमपवर्ग 
रोचसेदिति | एतस्मान्मिथ्याज्ञानात्‌ अनुकूळेष्‌ रागः प्रतिकूलेषु द्वेषः 1 
Ta धिकरणाश्ासूयेष्याम्ायामदमानलोभादयो दोषा भवन्ति । दोषेः | 
प्रथुक्तः शरीरेण प्रवर्तमानो हिंसास्तेयप्रतिषिद्वमेथूनमाचरति वाचानुतपरुष- 
सूचनासंबद्धानि मनसा परद्रोहं पद्धव्याभीप्सानास्तिक्यञ्चेति सेयं पापाव्मिका 
प्रच त्तिरवर्म्मीय अथशुभं alto दानं, परित्राणं परिचरणञ्च वाचा ue 


* 
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and not a mere» deduction. If you are disposed to de 
€ f ie, n t 
fact, then you must have a theory o optimism, in which d x 


be impossible for me to follow you. For I cannot Overlook the 
miseries and sufferings with which the world abounds. Let us 


Is not this the one great characteristic of our bodies, that 
they fall into decay and are dissolved ? How can we, then, 


—— - : x ee ७ - — M2. 
ed प्रियं arama मनसा दयामस्पृहां श्रद्धाञ्च सेयं धर्म्माय | अथ 


प्रश्‍त्तिसावनो धर्म्माधर्म्मौ प्रब त्तिशन्देनोक्तो | सथान्नसाधनाः प्राणा अन्नं 
- वै प्राणिनः प्राणा इति gd gafa: कुत्सितस्याभिपूञितस्यच जन्मनः 
कारणं । जन्म पुन: शरीरे न्दरियबुद्गीनां निकायविशिष्ट; प्रादुर्भाव: अस्मिन्‌ 
सति दुःखं तत्पुनः प्रतिकूलवेदनीयं बाना पीडाताप इति त में 
मिथ्याज्ञनादयो दु:खान्ता धर्म्मा अविच्छेदन प्रवर्तमानाः संसार इति | यदा 
तु तत्तज्ञाना न्मिथ्याज्ञानभपे ति तदा मिथ्याज्ञानापाये दोषा अपयन्ति दोषापाये 
प्रदत्तिरपेति प्रवृत्वपायें जन्मापैति जन्मापाये दु:खमपेति दुःखापाये आत्य- 
न्तिकोऽपवर्गो निश्रेवसमिति | तत्तज्ञानन्तु खल मिथ्याज्ञान बिपर्व्ययेण 
व्याख्यातं आत्मनि तावदस्तीति आनात्मन्नि अनात्मेति एवं दु :खेऽनिऽब्राणे 
सभये जुगुप्सिते हातव्ये च यथाविषयं बे दितब्यं Ri अस्ति कम्मीत्ति 
कर्म्मफलमिति दोपेपु दोषनिमित्तः संसार इति प्रेयभावे खल्वस्ति जन्तुर्जीवः 
सचआत्मा वा यः प्रेसभावो इति निमित्तबज्जन्म निमित्तवान्‌ जन्मोपरम 
इयनादिः प्रेयभावोऽपवर्गान्त इति नैमित्तिकः सन्‌ era: प्रवृत्तिनिमित्त 
इतिः सात्मक्रः सन्‌ देहेन्द्रियबुद्धिवेदनासन्तानो च्छिद प्रतिसन्धानाम्यां muda 
इति अपवर्गान्ततः खल्वयं सर्व्व विप्रयोगः सर्वोपरमोऽपवर्ग इलि aga 
3*9 घोरं पापकं लप्यत इति कश्च बुद्धिमान सवंदु:खच्छेदं सर्वदुःखास- 
स्बिदमपवर्ग न रोचये दिति तद्यथा मधु विषसंपरक्तान्नमनादेसमिति एवं सुख- 
दु:खानुषक्तमनादेयमिति | 
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think complacently of them’? We may as well repose | 
dence in lightnings, and autumnal clouds, and fairy cities’ For 
what, indeed, is 16 to be born ? Is it not simply—to die! Every 3 
thing, accordingly, is unstable. Life is „only a source of 
trouble, the mind being intoricated with the poisoned 
objects of sense, and the soul being destitute of true knowl. 
edge.* You may speak of the beauty and symmetry of 
our corporeal frames, you may talk of our mental powers, 
you may set forth the excellencies of our understandings, 
and the greatness of our efforts; but is not the whole, 
I ask, troublesome in the extreme,—like an additional 
weight on the neck of a man already burdened’? To what. 
is an infant born in the world? To a life of happi- 
ness? By no means. It is only to buffet the waves of works 
in the ocean of this world. And, as he grows in years and 
attains manhood, he is exposed to temptations calculated to. 
cause his ruin.’ As to old age, again, it is difficult to deter- 


' रक्तमांसमयस्यास्य सवाह्याभ्यान्तरं मुने । 
नाशेकधम्मिणो ब्रूहि केव कायस्य रम्यता | Youa-vivishtha. 
* तडित्सु sap गन्धन्वेनगरेषु च । 
स्थैर्यं येन विनिर्णीतं स विश्वसितु विग्रहे | wia. 
* जायते मृतये लोको fug जननाय च | 
अस्थिराः सर्व्वं एवेमे सचरात्चस्तेष्ट्रिताः । ia. 
* बिष घारी विषास द्रःपरिजर्जस्चेतसां | 
अप्रौढात्मविवेकानामायूरायासकारणं । Ivia, 
° ऋूपमायुर्मनोबद्धिरह डूतर: स्थिरोहितं | 
भारो भारधरस्येत्र usd दु:खाय दुर्धियः | ia. 
‘aAa तरलाकारे कार्य्यभावतरद्रिणि । : 
संसारसागरे जन्म वाल्यं दुःखाय AAS | Ibid. ; 
* वाल्यानर्थमथ व्यक्का पृुमानभिहिताशय: । 
आरोहति निपाताय यौवनं संभ्रमेण तु | गत. 


४४४४४ a ee ee 
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mine which of its infirmities are the more pitiable—the physic- 
al or the moral! Who, then, can desire to continue in this 
embodied state—this house of a body, in w 
sense, and desire, and the mind, are, as fellow-occupants 
continually deluding and distressing us? Of all the causes of 
our miseries the greatest is desire, which, like a traitor in your 
own house, betrays its inmates to danger and difficulty.* 
Hence we say that the renouncement of this whole assemblage 
of evils is our only remedy, and that they alone live happily 
whose birth shall not be renewed in the world! 4 ; 

“ We do not say that there is no such thing as happiness in 
the world. We do not deny the possibility of dharma, or 
merit, but we cannot ignore the painful fact that dharma is 
mixed up with adharma, that pleasure is linked with pain, and 
that birth, when renewed, is but a renewal of misery. We do 
not deny the existence of pleasure, nor do we say that there is 
no good pravritti, or laudable activity^; but, since evil unques- 
tionably predominates, we cannot help considering life, in our 
present stage, to be a great misfortune. Hence we denote 
both dharma and adharma by pravritti, because it produces 
carma, which is our great bondage. When honey is mixed 
with poison, the whole cup is called poison, and thrown away. 
Even so we call pravritti an evil, and look for emancipation, 
as our only effectual escape from the miseries of transmigra- 
tion and the sufferings of life,” 


‘ead जरठं दीनं हीनं गुणपराक्रमैः । 

Dal वृक्ष मिवादीर्घ गद्धोप्यम्थेति aps | Yoga-vistishtha, 
*पंक्तिवद्वेन्द्रियपशु फलातृष्णाग्रहयाद्रुनन | 

चित्तमत्यक्नतानन्द॑ नेष्टं geug मम । mia. 

` सर्व्वसंसारद:खानां qum दीर्घदु:खदा | 

अन्तःपुरस्थमपि या dagai AEE | Ivia. 
*जातास्तएव जगति sra: साधुजी विताः । 

ये पुनर्नेह जायन्ते शेपा ASUSU: | Ibia. 

*qearFoue fies: । s Safa: प्रतिसन्धानापहीनक्लशस्य, । 


e Gotama iv. 56, 64. 


T 


hich the organs of - 
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Satyakama.—“ If you had not said that the yellow | 
in your hand is a leaf from Vátsáyana's commentary, and that 
you are giving an exposition of the doctrine of Gotama, the 
author of the Nyáya, I might have mistaken it for the teaching 
of Gotama, the founder of Buddhism." 

A'gaanika.—'* Mahabharat ! Mahabharat?! Oh Satyakama ! 
what do you say? Can there be any similitude between a 
learned Rishi, who contended for orthodoxy, and the unhappy 
heretic, who reviled gods and Brahmins ?”’ 

Satyakama.—‘‘ Pardon me, A'gamika, if I have caused you 
pain. But the ‘heretic who reviled gods and Brahmins’ 
taught doctrines so very much akin to those of the ‘learned 
Rishi who contended for orthodoxy, that it is no hyperbole 
to say you are liable to mistake the one for the other. Indeed, 
the tenets of the two Gotamas, the orthodox and the heretic, 
bear such a strong resemblance in their features, that you may 
safely declare they were uterine brothers, if not twins; and, 
unless you studied to note their distinctive signs, you might 
always incur the danger of a mistake. Now mark their 
resemblance. The orthodox Gotama begins with the assertion 
that supreme felicity is derivable from true knowledge. The 
heretical Gotama exhorts his followers to seek it from the 
same source. The orthodox Gotama says that Ignorance, 
by producing faults and activity, becomes the cause of Birth. 
"Phe heretical Gotama taught the same—only enlarging the 
list of intermediate agencies between Ignorance and Birth. 


1 Native manuscripts are generally preserved in paper saturated with yellow 
arsenic to guard against insects. 

३ When Brahmins hear any thing which shocks their feelings, they repeat some 
auspicious word, just as the Mahometans rehearse peal a 2१ gt 3, हि 
3 प्रान्धकारं AR धमथ [3 

मोहकलषान्धकारं प्रज्ञाप्रदीपेन त्रिधमथा सर्वे | 


सानशयदोषजाछं विदारयत ज्ञानवञ्जेण ॥ 


» * * * X 
मोहादष्टिरविद्याचातको हिरिशिरिभरितो । 
» A 
a वेद्य कुशछशिकित्सको ह्यमृतसुख्ददो 
* 


^* * 
ज्ञानिं ज्ञानकथाग्रधारका ज्ञापर्यास fana 
त्रेविद्य विमोक्षदशका त्रिमळ्मलनुदा, | Lalita Vistara. 
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The orthodox > Gotama acknowledged that the wo 


compound of good and evil, dharma and adharma, 
and pain, and yet maintained that the whole is to be re 


tld is a 
pleasure 


also allowed that the world contains dharma and adharma, 
kus'ala and akus'ala, the one being a cause of virtue, and 
the other of vice, and yet that there is no other salvation 
from. the miseries of life, than the ‘acquirement of the 
unchangeable state of nirvana.” Both pronounced the world 
to be a state of suffering, and iransmigrations to be calamities 
and misfortunes. Both considered human.: life to be unimprov- 
able, except as it tends to apavarga or nirvana. 

“ You have heard how Ge tania, the orthodox, connected birth 
with ignorance, and emancipation with true knowledge. Hear 
now how Gotama, the heretic, did the same in the following 
catechism ; 

* On what existing, do decrepitude and death come into exist- 
“ence, and on what do they depend ? 

‘On Birth taking place, decrepitude and death come into 
' existence, and they depend on birth. 

'On what existing, does birth come to pass, and on what 
' again does it depend ? : 

‘On the World existing birth comes into existence, and 
it depends on the world. 


1 Wayland's Memoir of Judson. Also in the Lalita Vistara S 

मोक्ष ते च लघुं सर्व्वे fue वे क्वेशबन्धनम्‌ | 

यास्थन्ति निरुपादाना: फल्प्रास्ति वरं शुभम्‌ d 

दक्षिणीयाश्व ते लोके आहुतीनां प्रतिग्रहा: । 

न dy दक्षिणा न्यूना सत्त्वानिर्वाणहेतुकी ॥ 
i “Painful are repeated births” (दुःखा जातिपृनः पुनः) Hatdy’s Manual 

of Buddhism, Again in Lalita vistara, 

जातिजरामरणदु :खश्षयं॑ संसारबन्धनं विमोक्षयितं | 

चरितुं विशुंद्दगमनान्तसमं तं गुद्धसत्त्वमनुबन्धयत ॥ 

Compare these lines with Gotama I 2, iv. 55, 


LI 
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€ 


‘it depends on affection. 


€ 


€ 


3 


* does it depend ? 
* depends on the six organs. 


* on what do they depend ? 


n 


* and on what do they depend ? 
* ence, and they depend on apprehension. 
“and on what does it depend ? 


* existence, and it depends on ideas. 


€ 


‘ 


* On what existing, does the world come into existence | 1 
on what does it depend ? É ; $ 
* On Affection existing, the world comes into existence and 


* On what existing, does affection comes into existence and one 
what does it depend ? : : - 
* On Desire existing, affection come into existence, and it 
depends on desire. . : { र 
* On what existing, does desire come into existence, and on 
what does it depend ? 

* On Sensibility existing, desire comes to exist, and it depends 
on sensibility. 

*On what existing, does sensibility come to exist, and on 
what does it depend ? - 
‘On Contact existing, sensibility comes to exist, and it 

depends on contact. 
* On what existing, does contact come to pass, and on what 


“On the Six organs existing, contact comes to pass, and it 
* On what existing, do the six organs come to existence, and 
* On Name and form existing, the six organs come to exist, 
and they depend on name and form. 

* On what existing, do name and form come into existence, 
* On Apprehension existing, name and form come into exist- 
* On what existing, does apprehension (vijnána) come to exist, 
* On Ideas (sanskára) existing, does apprehension come into 
“On what existing, do ideas come into existence, and on 


what do they depend ? 


* On Ignorance existing, ideas come to exist, and they depend | 
on ignorance ?'! : 


"कस्मिन्‌ सति जरामरणं भवति | कि प्रत्ययं च पुनर्जरामरणम्‌ ॥ 
जात्यां सत्यां जरामरणं भवति । जातिप्रत्यसं हि जरामरणम्‌ ॥ 
कस्मिन्‌ सति जातिर्भवति किम्प्रयया च पूनर्जातिः ॥ 
भवे सति जातिर्भवति भवप्रत्यया च॒ पूनर्जातिः n 
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“ Having thus given the succession of causes by which the 


sufferings of decrepitude and death, the two great evils which 
had struck Sákya most, are produced, he proceeds next to 
show how their cessation may be brought about. 
‘subsiding, do decrepitude and death subside, and 
‘cessation is the cessation of decrepitude and death? 
‘On birth subsiding, decrepitude and death subside, and on 
‘its cessation is their cessation. 


‘On what subsiding, does birth subside, and on whose 
* cessation, is its cessation ? 


on whose 


कस्मिन्‌ सति भवो भवति क्रिम्प्रयतरश्च पुनर्भवः [ 
उपादाने सति adr भवत्यपादानप्रययों हि भव: ॥ 


कस्मिन्‌ सत्युपादानं भवति fagaga पुनसपाढानम्‌ ॥ 
Pua TRE भवति तृषणाप्रय रो ह्यपादानम्‌ ॥ 
कस्मिन्‌ सति तृष्णा भवति किम्प्रयथा च तृष्णा ॥ 

वेदनायां सत्यां तृष्णा भवति वेदनाप्रयया च तृष्णा ॥ 
कस्मिन्‌ सति वेदना भवति किम्प्रयथा पुनर्बेदना ॥ 

ad सति वेदना भवति स्प्शप्रयया हि वेदना | 

कस्मिन्‌ सति स्पर्शो भवति किम्म्र्ययश्च पुनः स्पर्शः ॥ 
षडायतने सति स्पर्शो भवति षडायतनप्रसयो हि eat: ॥ 
कस्मिन्‌ सति षडायतनं भवति किम्प्रसयञ्च पूनः षडायतनम्‌ d 
नामरूपे सति षडायतनं भवति नामक्पप्रययं हि पडायतनम्‌ ॥ 
mRu सति नामझपं भवति किम्प्रययञ्च पुनर्नामरूपम्‌ ॥ 
विज्ञाने सति नामरूपं भवति विज्ञानप्रययं हि नामरूपम ॥ 
कस्मिन्‌ सति विज्ञानं भवति किम्प्रत्ययञ्च विज्ञानम्‌ ॥ 

संस्कारेषु सत्मु Part भवति संस्कारप्रययञ्ञ विज्ञानम्‌ d 
कस्मिन्‌ सृति संस्कार भवन्ति किम्प्रत्ययाश्च संस्काराः ॥ 
अविद्यायां सत्यां संस्कारा भवन्ति अविद्याप्रसया हि संस्कारा; ॥ - 
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‘On the world subsiding, birth subsides, amd on the world's - 
* cessation, is the cessation of birth. > 
* On what subsiding, in fine, do ideas subside, and on wh 
‘cessation is the cessation of ideas ? r 
‘On ignorance subsiding, ideas subside, and on its cessati 
‘is their cessation. On the cessation of ideas, is the cessati 
‘of apprehension.” - 
Tarkakadma.—‘ The sufferings and miseries of existence aj 
the common lot of all men. That the Buddhists had thei 
share is no marvel; and it is only natural that, in their deplor- 
able ignorance of the true remedy for the perils of life, the 
should be somewhat uncomfortable. 'l'o place them on the 
-same level with us, simply because they did not know how to 
escape from their miseries, and therefore complained of their. 
sufferings, is certainly not fair. Our Gotama did not rest satis 
fied with giving us a knowledge of evil and a sight of darkness, 
He also taught us the way of emancipation. He showed us — 
light. Like a benevolent and experienced physician, he told us 
at once what our disease was,—what its cause,—and what the 
treatment should be, that we might be restored to health. The — 
Buddhists, on the contrary, only set up loud yells under thei 
sufferings, but were lamentably ignorant of the means of escape. | 
Their master physician, as they delighted to call their leader, - 
could only tell them what the very clowns in the streets knew 
for themselves—that they were miserable and wretched, and 
that their only escape was in the extinction of their miserable 
existence! The great empiric could only eure souls by condem- | 
ning them to—perdition. He could talk of nothing bu 


ose - 


कस्मिन्नलति जरामरणं न भवति कस्य वा निरोधाज्जरामरणनिरोध: ॥ 
जातां असऱ्यां जरामरणं न भवति जातिनिरोधाज्जगमरणनिरोघ: ॥ 
कस्मिन्नसि जातिर्न भवति कस्य वा निरोधाञ्जातिनिरोध्षः ॥ 

भवेऽसति जातिर्न भवति भवनिरोधाञ्जातिनिरोधः ॥ त 
कस्मिन्नसति विस्तरेण यावत्संस्कारा न भवन्ति । कस्य वा निरोधा- 
त्संस्कार निरोधः ॥ 


निरोधा द्विज्ञाननिरोध 3 Lalita Vistara ; 


EM, CIPA! N t 

ANCIPATION AND NIRVANA BOTH ALIKE, isi 
Nirvana (annihilation), as if an eternal pri 
soul, could ever cease to exist. Th 
us to look for apavarga or emancipation.” १ Nyáya led 

Satyakama.—“ But what is apavarga ?” 

Tarkakama.—' ‘ Apavarga, or emancipation, is fina] deliver- 
ance from these, phe 18 to say, from pain, birth activity, fault 
false notions, and it is a state of unmingled felicity.” i z 

न If, as you say, the soul, when emancipated 
gets rid of birth it must, on your theory, be Separated both 
from body and mind. It cannot then have any powers of 
thought and action. Emancipation must accordingly be a 
state of torpor and of perfect Insensibility, T cannot under- 
stand what felicity there can be in such a st 
respect, it can differ from the Nirvana of the Buddhists,” 

Tarkakam 2.— There are certain truths, Satyakáma, which 
| be described by metaphysical definitions. They can 
only be realized by the feeling. I mean they are comprehens- 
ible to those alone, who can understand and enjoy them, 
I must therefore decline a discussion of the metaphysical 
definition of our Emancipation. T can only say that it is a 
state of supreme felicity, by which all evil, all suffering, all 
sorrow, all pain, are at once and for ever extinguished. The 
utmost efforts of human rhetoric cannot adequately represent 
—the highest flights of human imagination cannot properly 
comprehend—such a state of ineffable joy and of undisturbed 
tranquillity. But do not, I pray you, commit such a grievous 
outrage on common sense, as to confound our Emancipation 
with the Buddhistic Nirvdna or annihilation.” 

Satyakama.—“ But Buddhists talk of their Nirvana pre- 
cisely in the same way as you do of your emancipation. ‘The 
* Pali doctrinal books speak of Nirvána as an exemption from 
*old age, from decay, and from death; and as being also the 
,3equirement of all bliss, The most celebrated of the Burman 
'priests at Ava, in reply to inquiries made by one of the 
‘ Catholic Missionaries, replied as follows: “ When a person is 
** no longer subject to any of the following miseries, namely, 

“ to weight, old age, diséase and death, then he is said to have 
“obtained nigban. No thing, no place, can give us any 
‘adequate idea of nigban ; we can only say that to be free 
‘from the four above-mentioned miseries, and to obtain salya- 
à tion, is nigban!'" Here, said Buddha, lust an RM arising 
from delusion, and infesting the world, are, like convicted 


1 Wayland's Mempir of Dr. Judson. 


ate, nor, in x. hat 


b | 
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‘ thieves, utterly destroyed. Here that ignorance and worldly 
* just, which are ever productive of mischief, are burnt up from 
‘their corrupt roots, by the great fire of knowledge. Here 
‘the intractable cords of time, with lands and houses as hard 
* knots, and consisting of the selfish discriminations, myself 
‘and mine, are cut down by the weapons of my knowledge. 
‘There is dried up, by the sun of my knowledge, the 
* violent stream of desire, which takesits rise in evil, and is 
* fed with the waters of sight, together with avidity and all evil 
‘thoughts. The forest of troubles, slander, and detraction, to- 
‘ gether with delusion, jealousy, and envy, is here burnt up by 
‘the fire of moderation. The three-fold bonds of the world 
‘are all loosened by me on attaining emancipation by the 
* weapon of knowledge. Here I have, by the boat of resolution 
‘(wirya), got over the ocean of sansára, (the world), infested 
* with the aquatic monster of lust, and agitated by the waves of 
‘the waters of desire, excited by an evil eye. Here I have an 
* experience of imimortality for the benefit of the world, wherein 
*is cessation of old age, death, sorrow, and trouble, and which 
‘is unattainable by the followers of other doctrines. Here I 
*have experience of that which was known to innumerable 
‘saints of yore, whose agreeable and pleasing report is 
‘ celebrated in the world!’ " 


"इह्‌ d कामक्रोघा मोहप्रमवा जगत्परिनिकासा: । 
साहूता इव चौरा विनाशिता ये निरवशेषा: ॥ 

इह सा अक्राय्यंकर्ती भवतृष्ण।चारिणी तथाऽविद्या । 
सानशयमृलूजोछा महाज्ञानात्निना दग्धा ॥ 

इह सा अहं ममेति च का लिपाशदुरानुगादलितमला 1 
नोवरणकठिनप्रन्थि koa मम ज्ञानशस्त्रेण ॥ 
काडक्षा विमतिसमुदया रृष्टीजडजन्तिता AASI । 
तृष्णानदी तिवेगा प्रशो मिता मे ज्ञानसूर्य्येण a 
कुहनलपनप्रहाणं मायामात्सर्य्यदोषडट्ष्याय्यं । 

इह d छेशारण्यं छिन्नं विनयाश्रिन्ना दग्धम्‌ og 
सर्व्वेभववन्धनानि च सुक्तानि age तानि सर्वाणि । 


HAD BUDDHA ONLY GLIMPSES op GOTAMA'S IDEAS, 153 

Tarkakama—— Y qum understand the u 
rious attempt to confound the teaching of पु 
of Buddhism. You are acting with Nee oc ह that 
ciples of upamana, or analogy, inculcated by Gotama eae 
You are exerting yourself to no purpose with à view to tum 
his own weapon against himself You forget that there E 
certain truths, which, like the solar rays, are self-apparentt am 
whole world, and that although, if a desperately blind M 
fails to recognize them, it is no proof against their existence. 
(any more than the incapacity of certain animals for seeing 
by day-light is an argument against the existence of the 
meridian sun,) yet when men of gross sensibilities do succeed 
in getting glimpses of the truth, the fact is a verification not 
refutation of it. What if the Buddhists had understood a few 
fragments of the grand truth which our Gotama was the first 
to embody in his memorable work?" 

Satyakima—" I do not see how you can justly say that the 
Buddhists had only got glimpses of the ‘ grand truth' which 
Gotama taught in the Nyáya. The followers of Sákya appear- 
io me to have had greater reasons for saying that the grand. 
truth was first inculcated by their leader.! The fact is that the 
thoughtful natives of India had begun at an early period to 
recognize the evils which existed in the world, and were not 
satisfied that the mere performance of the ceremonies inculeated 
in the Veda could give them deliverance. Such ideas had 
long been floating in the popular mind, and certain aspirations 
after higher objects than were propounded in the Mantras 
and Brahmanas had also occasionally found entrance into 


tility of this labo- 


Jade निखिळास्त्रित्रिवमिह विमोक्षमागम्य ॥ 

इह रागमदनमकरं तुष्णो मिंजळं szfgussew | 

संसारमागरमहं सन्तीर्णो dejar ॥ 

इह तन्मयाऽनुबुद्धं usd परप्रवादिभिर्यद प्राप्तम्‌ | 

अमृतं लोकहितार्य जर।मरणशोकदुःखान्तम्‌ | 

इह deua age प्राक्तने्जिनेरपरिमाणें: । 

यस्य मधुरोऽमिरम्यः शब्दों लोकेष विख्यात: ॥ 

1 वोधिसच्वस्य प्व श्रुतेषु qns | Lalita Vistara. 
U 
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it. But to say that Gotama, the founder of the Nyáya, was 
the first to embody them in his sutras, appears to me to betoken 
no small sahasa or boldness. For the age of Buddha was 
confessedly anterior to that of the Nyáya. Indeed you glory 
in saying that one great object of the, Nyaya was the refuta- 
tion of Buddhism. And surely the inculcation of the evils 
of existence and of the alleged felicity of emancipation 
or Nirvana was more characteristic of Buddhism than 
of the Nyaya. What is the idea prominently suggested 
by the word Buddhism? Is it not (however divided publie 
opinion may be as to its theism) associated with the idea of 
an aspiration after something called Nirvana as an escape from 
the sufferings of life? ‘Anitya, Dukha, Anatta, («nátmd), 
‘Transience, Pain and Unrealty, (so the devout Buddhist 
‘mutters as he tells his beads) these are the characters of all | 
* existence, and the only true good is exemption from these 
‘in the attainment of Nirvana.’ What again is the prominent 
idea associated with the Ny4y« ? Is it not metaphysical and 
logical speculation? If then the Nyáya gives a representation 
of the evils of life and of emancipation, which has a strong 
resemblance with Buddhistic teaching, the probability is that 
the author of the Nyáya made a concession to Buddha on these 
points under the pressure of existing popular opinion, or was 
perhaps himself infected by the doctrine of the great heretic. 

* You say that the author of the Nyáya was the first to eni- 
body those ideas in his sütras. But the founder of Buddhism 
had embodied them in his personal history. For what is his 
biography, but a consecutive account of acts, deeds, and 
speeches, all indicative of his impatience of life, because of the 
evils of decay, old age, and death, and of the sufferings entailed 
by desire and attachment, and bearing record to his idea of 
nirvana, or final escape from these? Sakya was in this respect 
a character, such as the Brahminical literature fails to produce 
in the pre-Buddhistic age.” ; 

A'gamika.—'' But the divine Rama, we find, was also dis- 
gusted with the evils of life, and panted after mukti or eman- 
cipation." 

$ Satyakama.—* Valmiki, if he was really the author of the 
oga vás'istha, has certainly attempted the personation of a 
character in that work, somewhat approaching to Sákya's. 
Nay he makes use of the identical terms (jara, maranam, 
trishná,) by which Buddha described old age, death, desire. 


1 Capt. Yule's Narrative of the: Mission to the court of Ava. 
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But Válmíki's sketch is a poor imitation i the Buddhists and | 
in ill keeping with the story of his own epic. Ráma was onl 
for a time afflicted, when a boy, with the ideas in question 
The Brahmins in the palace of Das'aratha were evidently 
greater adepts in the ee of persuasion than those in the court 
of his successor Sudhodhana, for we find that Ráma had quickiy 
unlearnt his disgust with the world, He chased the Rakshases, 
when his. infantine locks were yet uneropped on his head; in 
the hermit age of Vis^wámitra, and then accompanied the sage 
to the court of Janaka, where he competed successfully for the 
prize of fair Sita’s hand. Returning home with his bride, he 
accepted his father's proposal for his installation as associate 
king, and was only prevented from assuming the reins of 
Government by the jealousy of his stepmother. He became 
a voluntary exile from his country under the necessity of 
vindicating his father’s truthfulness, and retired to the forests 
in the cheering company of his wife and brother. Even there, 
though unjustly excluded from his home and his throne, and 
afterwards deprived of his wife’s society by the dastardly out- 
rage of the wicked Ravana, he does not appear to have had 
any relapse into his early disgust with life. On the contrary, 
nothing can exceed the thoroughly business-like energy, 
with which he proceeds to the rescue of his captive 
wife. We then see Ráma happily returning home with his 
queen, and resuming the pleasures and responsibilities of his 
throne. And if we afterwards find him abandoning the world 
in à melanch¢ ly mood of mind, we are at the same time assured 
that it was to return to a life of sensuous enjoyment in heaven. 

“ Buddha, on the contrary, declined to accept a throne 
and a sceptre, the possession of which .was undisputed, 
ànd betook himself to the life of an ascetic, notwithstand- 
ing the importunities of affectionate relatives, — teach- 
ing everywhere that life was a series of troubles and 
Sorrows, and holding out the hope of nirvana as ihe only 
effectual escape. The means adopted for reconciling his mind 
to the pleasure of a palace served only to increase his degant 
To the characteristic peculiarities of his life and doctrine, an 
to the suecess which attended his efforts, ample DRE 
borne to this day by the history and traditions of Nepaul, 
Thibet, Burmah, Ceylon, Siam, China and Tartary. 

A'gamika.—'* You seem to have a greater faculty for xd 
nizing resemblances than differences. You are ignoring it 9 
fact that the Buddhists denied the existence of God and spirits, 
and reviled the Vedas and Brahmins." 


158 DIALOGUE V. 


or race. The Buddhists do the same. 'They do not go about 
teaching that salvation depends on service done to Brahmins, 
They maintain that Navin consists in the moral improvement 
of human nature with which caste has nothing to do. 

* And here [ will take the liberty of adding that their scheme 
of Nirvana, notwithstanding the false view of human nature 
implied in it, is more consistent than Gotama’s of emancipation. 
While they agree with the Naiyayikas in denouncing the world 
as an assemblage of evils, and in considering karma as the cause 
of continuance in life, they do not say that good works present 
an obstruction to final bliss by requiring reward and so keeping 
up the transmigrations of the soul. They do not say you must 
get rid both of merit and demerit in order to escape transmi- 
gration. They agree with the Naiyáyikas in representing that 
Adharma, which they also call Akusa'ala, leads to punishments 
here and hereafter, and causes ignoble births, but they do not 
say that Dharma, or, as they more frequently style it, Kus‘ala, 
is a hindrance to what they consider supreme felicity. ‘The 
‘reward of merit is according to its character, as well as its 
‘degree. When it arises from something unconnected with 
‘dharma, worldly prosperity is received, or birth is secured asa 
* garuda, with suparna, or nága. Whenit arises from something 
‘connected with dharma, it secures birth in a déwa-lóka or 
*brahmalóka, or an entrance into the paths',—the paths 
being four in number, ‘leading to Nirwána?. The Buddhists 
accordingly felt themselves at liberty to propound an elaborate 
system of ethics for the moral government of their community. 
They enforced the practice of virtue, and held out hopes of the 
highest of their rewards to the meanest of their fraternity. 

“The author of the Nyáya, however, could not consistent- 
ly propound such a system of ethics—could not so boldly 
enforce the practice of virtue—because the rewards of virtue 
were, on his theory, opposed to the attainment of Eman- 

'eipation. He does indeed advise his followers to purify their 
souls by *abstinence and observance, and recommends them 
to have recourse to the Yoga’, but that is simply as a temporary 
expedient, not so much with a view to emancipation, as with 
the intention of preventing inveterate habits of sinfulness. 


Hardy's Manual, p. 453. 2 Ibid p. 87. 


° तदर्थं यमनियमाभ्यामात्मसंस्कारो योगाच्चात्म विव्यवायैः ॥ 
Nyáya Sutra iv. 111. 
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Tor how does he dispose of. the objection, cited by himself, to 
the possibility of Emancipation? * There is no émanci atio 

*because of the association of one's debts and 1555 and 
‘exertions’,’ or, as the scholiast expounds it, ‘there can be-no 
“emancipation, because, by reason of the clinging to us of cur 
‘debts,’ &c., there is no opportunity for working out of our 
‘salvation :—and so it is stated in Scripture ‘when born, veril 

‘a Brahman is born triply indebted ;—from the Rishis. by his 
‘course of student-life; from the gods, by sacrifice ; from the 
‘ progenitors, by progeny ;'— that is to say, one is freed ‘from 
‘the Rishis,’ i. e., from his debts to the Rishis, by his course 
‘of student-life; he is freed from the gods,’ i.e. from his 
‘debts to the _gods, by sacrifice; he ig freed ‘from the 
‘ progenitors,’ i. e., from his debts to the progenitors, ‘by 
progeny,’ i. e., by [his begetting] offspring: and ‘life passes 
away in the mere clearing off of these debts’ “The 
debts or duties, thus entailed by the Sdstra, are opposed 
to the idea of Emancipation, —for their non-performanee would 
be a demerit, and hence require punishment by renewed birth, 
while their performance, on the other hand, would entail 
merit, and require reward, also precisely in the same way. 
Well how does he dispose of the objection ? Not by contending 
that the discharge of duty is not incompatible with salvation,— 
but by endeavouring to weaken the force of the injunctions, 
and showing that, since the words could not be literally inter- 
preted,—for how can a child, just born, perform any duty or 
discharge a debt ?—they must be taken figuratively3. And 
then he falls back on another rule of the Sástra which requires 
à Brahmin to retire from the world when he is old. Noticing 
the objection that ‘even if burnt sacrifices were no obstacle, 
the very ‘fruit of it, Heaven, must be an obstacle to emanci- 
pation,’ Gotama refutes it by saying that the Brahmin, when 
old, must retire from the world, and so be unable to pue 
the utensils necessary for a sacrifice, which cannot कप 
be completed, and the enjoyment of heaven will as a matter ९ 
course be avoided!. Dr. Ballantyne, expounding Vis^wanátha's 


1 ^ riya iv. 5 
कणाळूशप्रत्रत्यनुबन्धादपवर्गामावः ॥ 3६११ d. 59. 
l 
? Ballantyne's translation. 


3 प्रधानशब्दानप्रपत्तेगणशब्दोनानवादो निन्दाप्रशंसोपपत्तः || iv. 60. 
5 ay = - 
पालचयान्तानुपपत्तेश्च फलाभावः ॥ Qiv. 62. 
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scholium on iv. 61, says, ‘when a Brahmin, having reacher 


‘the age at which he ought to retire from the world, is n 
‘longer competent to perform the regular daily duties, he mu 
: 


imagine himself performing them ;—and this will free him 
from the bad consequences of neglecting them ; while, on the 
other hand, the defect of actual fulfilment will free him fro 
the necessity of having to undergo reward for the same, 
In the case of him that possesses knowledge, the ‘ fruit, 
i.e, Paradise, does not take place:—for burnt sacrific 
implies a collection of vessels, —vessels, i. e., vessels fo 
burnt sacrifice,——a collection of such,—an arrangement of 
‘them with respect to the members of the victim, t 
‘ thing sacrificed, —according to the direction. ‘‘ In the mou 
‘a ladle filled with butter," and so in order. These cannot. 
*be provided by a beggar, and therefore, the fruit of th 
* burnt sacrifice, from the want of these things, does not ta 
‘ place.’ Dr. Ballantyne makes the scholiast’s meaning clear 
by adding, ‘ for it is he “ that possesses knowledge" who ci 
both perform the ‘ constant duties," so as to avoid the guil 
“of their neglect, and at the same time escape the opposi: 
* Charybdis of having to suffer the reward of them in Paradise. 

“ The scheme of emancipation in the Nyaya comes then 
this—that none but Brahmins of advanced age can possi 
attain it, for all others are bound by duties, the performance 
of which, quite as much as their neglect, must subject them 
to transmigration. To the Kshetriyas, Vais’yas and Su 
and to young Brahmins, the Nyáya has nothing to say- 
nothing to propound with a view to their final salvation. Th 
Buddhist scheme, to say the least of it, is certainly m 
consistent und better arranged. S‘akya could address him 
io'allmen, and enforce the practice of virtue by holding ot 
the prospect of supreme felicity or Nirvána." 

Tarkakdéma.* You ave talking after a fashion which mak 
me suspect that Buddhism is your newly adopted faith. 
must be a follower of Sákya in disguise, and are attempting t 
lead us, blindfold, to the borders of his impious system." 

Satyakama.—-'* I can assure you, T'arkakáma, I am no Bud 
dhist. In the midst of this controversy I will not tell yo 
what my new faith is, for I do not wish to propound it a 
rival system. If after mature consideration of the points 
&re discussing, you should be desirous of hearing me on t 
subject, I shall gladly embrace छ future occasion of explain 
my views. Meanwhile I must tell you that you have al 
been brought,—and that, blindfolded too,—by Gotama.hin 


€ 
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inte, the very heart of Buddhism. What a melancholy pros- 
pect you are lay ing before human nature when you say that 
life is an essential evil, that the soul must get rid of its moral 
powers and emotions, and return finally to the state of torpor 
and insensibility, in which it was before * the prima] NEU. 
atoms and of the mind ;’—that the only escape from trans- 
migrations is in that torpid state ;— that this escape, again 
is available to old Brahmins only, who, being necessarily 
beggars, cannot have the means of completing sacrifices, and 
thus, not meriting heaven, may attain to emancipation, if 
only they be versed in the topics and categories of Gotama and 
Kanáda.” | 

Tarkakama.—“ You seem, Satyakáma, to be ridiculing the 
systems of Gotama and Kanáda. You cannot surely be such 
an optimist as to deny the corruptions which abound in the 
world. Take facts as they are, and you will easily understand 
the diffieulty our A'cháryas had to deal with. Here is an 
evil world tormenting the soul which is burdened with the 
accidents of body and mind. Tts physical and mental powers 
are not necessary to its existence, for it existed before it 
was endowed with them, and it exists independent of them 
during pralayas, or periods of the*world's dissolution. What- 
ever is accidental and transient is removable. The divine 
Vásudeva has taught us that as the constantly existing can 
never cease to be, so the transient can never have constant 
existence’, The soul then is capable of final release from 
its bondage of life. The possibility is evident from the free- 
dom it enjoys during periods of dissolution. Now how is 
the transient freedom, which recurs periodically, to be 7 made 
perpetual ? The question wıll be best understood by considering 
its hindrances. What is it that prevents the perpetuation of 
that freedom ? Is it not the merit and demerit of past work ?— 
the requital of which requires fresh creations and brings on the 
transmigrations of individual souls. How to procure emanci- 
pation means in other words how to prevent transmigrations. 
This is a question as important as it is solemn, You cannot 
avoid merit without incurring demerit, for we have certain 
duties to perform, certain debts to discharge. ; Are we to perform 
those duties and discharge those debts? If we do, we must 
accept merit, and be entitled to rewards, the enjoyment of 
Which will render renewed birth necessary. But can we not 


' नासतो विद्यते भावो नाभागो विद्यते सतः | Bhagavad-gita. 
° 
x 
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avoid the merit by neglecting the duties ? We may, but demerit 
will then stick to us, and require a repeated life of punishments, | 
In this dilemma Gotama proposes that since a Brahmin must, 
toward the close of life, become a mendicant, he may as well 
take care to remain in want of the utensils necessary for the - 
due performance of sacrifices. Let him perform the prescribed. 
rites in his intention, but neglect them in the act. ‘The inten- — 
tion will be accepted for the deed, and guard him against | 
punishment. The non-fulfilment, from want of the requisite 
vessels, will protect him from the evils of merit, and save him _ 
from reward. He may thus get rid of the bondage of birth, — 
and, meriting neither reward nor punishment, be released from _ 
the necessity of transmigration. Thus will he be blessed with _ 
emancipation, like a person who sleeps soundly, and, not being - 
disturbed by dreams, has no distress!." 

A'gamika.—''I do not like this subtle metaphysic, Tarkak- 
ama. It appears to me to be a piece of refinement, unworthy 
the character of spiritual guides and leaders of communities. 
And this is the reason for which I have always had a dislike of _ 
your philosophy. Why not rest satisfied with the plain injune- 
tions of the Sástra? Let him who desires heaven perform sacri- 
fces. Why not content yourself with heaven, and the plain 
words of the Vedas. You wish to obtain emancipation by set- 
ting one injunction against another. Because you must be _ 
poor in your old age, you will take advantage of your poverty, — 
and neglect to procure the sacrificial vessels, and thus leave 
andischarged your debts to the gods.” : 

Tarkakama.—''Oh A'gamika! beware of the precipice of 
heresy. You wish to be satisfied with heaven. Do you not 
know that it is equally transient with the earth, that Brahmá, > 
Vishnu, and Rudra are all fast approaching their ends. Eman ^ 
cipation is our only escape from the evils of life." हि 

Satyakáma.—' But what is Emancipation ? It is a state in | 
which the soul must get rid of its physical and mental powers, in 
which there can be no speech, no deed, no thought, nor any - 


asaq स्वप्रादशने क्ृशाभाववदपवर्ग: Gotama, iv, 63. 
*स्वगकामो asa | 


ब्रह्मा विष्णुश्च सद्र weal वा भूतजातयः नाशमेवानुधावन्ति सलिलानीव 
वाडवं | Yogn-vésishtha, eh 
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feeling or sensibility. Tt is, you say, a sleep without dreams. 
What then is the meaning of the soul’s being in the enjoyment 
ot felicity in such a state of torpor? What right have you to 
say that the soul exists at all, when it is without its character- 
istics, without thought, desire, or aversion? You know it now 
by these characteristics. How can you say it is capable of 
existence without them? You have no udaharana or instance 
of spiritual life in which there is an atyantabhava, a necessary 
absence, of signs of animation and intellect. You may as well 
undertake to predicate of a stone that it has Spiritual existence, 
in a sound sleep without dreams.” 

Tarkakáma.—'" I have already told you that the soul exists 
in an emancipated state in the same manner as it did before 
creation." 

BSatyakáma.—' What is existence then? How can a spiritual 
essence exist without thought, feeling, desire? The very idea 
is incomprehensible. And if it were possible, it would still 
be far from desirable. The existence you attribute to the soul- 
in such a state appears to be a mere technical deduction from 
certain of your maxims, But what idea can you form of 
spiritual existence, destitute of thought and feeling, not only 
without body, but also without mind? Tt becomes a word 
without meaning. You have dwelt too much, learned Tarka- 
káma, on the dark side of human nature. That nature is no 
doubt corrupt. But the picture, as a whole, is far from being 
so melancholy as you are representing it. That the affections 
of human nature, if unrestrained and misdirected, lead to evil, 
no one can for a moment deny. But it must be remembered, 
that it is useless to dream of perfect release from those charac- 
teristics without which the soul cannot possibly exist in any 
state. Nor must you forget that God has endowed us with the 
capacity of correcting and purifying our affections. True 
happiness consists in seeking the best way of rectifying our 
passions, not in vainly trying to get rid of them; for improve- 
ment does not imply annihilation or eradication. When you 
improve your garden you do not pluck up every plant, and 
reduce your grounds to a desert. 

“T say again it is useless to dream of a total release from 
our passions and appetites. Your venerable Kanada himself 
maintains, that no substance can exist without action or 
quality. The soul is a substance. The soul must always 
possess some characteristic qualities. If it be, as you rightly 
hold, indestructible, it can never be deprived of its peculiar 
Properties. Emancipation, such as you define it, is simply a 
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creature of the imagination, a sky-flower, a town of Gandharya, 
It can have no reality. t 

“Then, again, you have entirely left out of consideration 
that we are endowed with the capacity of correcting and purify- 
ing our passions. Have you not heard of the filial piety of a 
Nachiketas, not only cheerfully submitting to his fate, when 
unjustly consigned to death by an angry father, but continuing. 
without abatement, the affection and reverence due to a parent? 
You would not surely say that the affection he exhibited was a 
dosha. What think you again of the joy with which a S'aivyá 
accepted the degraded condition of a menial slave in order to 


absolve her royal husband, Haris/chandra, from a debt, which . 


she believed was pressing on him ? Could such conjugal devo- 
tion be called an evil? I do not cite these as instances of 
human perfection, but I ask you if the affeciion and devotion 
therein displayed could be called dosha. Perfection is not of 
course to be found on the earth. Desire and aversion, love and 
hatred, when misdirected, are no doubt sources of misery and 
unhappiness. But would you call the love of good and hatred 
of evil, sources of misery ? In classifying the active powers of 
the mind, the popular scholiast of Gotama has not made a fair 
enumeration; and of those which he has enumerated he has 
given the darkest definitions. He gives seven sorts of desire, 
and six of aversion. He speaks of thirst after objects, of 
covetousness, of desiring others’ evil, &e.! But of those affec- 
tions which bind men with men, he mentions only Káma, 
and defines it to be riransa, which again he renders « 
desire of sensual enjoyment. Káma itself does not, ho wever, 
exclusively imply lust, since the Upanishads themselves attri- 
bute it to the Supreme Spirit before the creation. ‘He 
desired (akámayata) let me become many.’ And as to those 
feelings which attach parents to children and children to 
parents; which distinguish the amity that brothers and sisters 
bear to one another; which knit the hearts of friends and 
companions, fellow citizens and fellow subjects; which com- 
pose the links by which Society is kept together; of these 
lovely traits of the human character the author of the Vritti 
makes not the slightest mention. 


“Aa रागपक्ष: काम मत्सरः स्पृहा तृष्णा लोभो माया दम्भ इति कामों 
रिरंसा । 
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“ Likewise, in classifying Aversion, he speaks „of anger 
which produces a redness in the eye, of envy, malice, &c.; 1 
but says nothing of such feelings às resentment, indignation 
and impatience of that which is wicked or evil. E 2 

“This, I repeat, is not a correct analysis of human feelings, 
The Upanishad, notwithstanding what I believe to be its 
fundamental error, i. e., its pantheism, gives a inuch more 
correct description of the human passions. It compares them 
to horses which the understanding, as charioteer, guides by 
the reins of the mind. When the passions are left unres- 
trained, they become like bad horses: when properly checked 
they resemble good steeds.? You would not condemn the 
whole breed of horses as essentially evil, because when they 
are not properly restrained they turn out bad. Neither ought 
you to pass a sweeping condemnation on human affections. 
Without those affections man would be incapable of piety, 
devotion, and charity ; and, sure I am, that the pleasure and 
satisfaction which these feelings of duty to God and man 
contribute to the mind are far more cheering than your artifi- 
cial notion of Emancipation which is only an imitation of the 
Buddhist conception of nirvana. It isa satisfaction, however, 
to believe that there is no reason for thinking such a catas- 
trophe to be even possible. Why spend your strength, then, 
on what—supposing its desirabil ity—is yet impracticable ? 

* It is useless to exhaust one's energies on the achievement 
ofimpossibilities. Even if the annihilation of our passions 
were desirable, it is impracticable. Our wisest MEA is to 
seek the amendment of that which we cannot destroy. By 
amending and purifying, we may turn them into sources of 
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unalloyed pleasure and of rational enjoyment. But by seek. - 
ing their destruction we may be in danger of imparting tous 
them a greater impetus in the opposite direction. A most | 
profound writer says: '' Those who formerly aimed at this 
* (v.e., the destruction of the passions) upon the foot of philo- | 
'sophy, appear to have had better success in eradicating ihe — 
“affections of tenderness and compassion, than they had with _ 
“the passions of envy, pride, and resentment!” How man 
instances do our own Itiháses and Puránas present of Rishis, 
who in the midst of their efforts to eradicate their passions, . 
were a great deal more liable to be overcome by the iempta- - 
tions of sights and sounds than ordinary mortals? i 

" To say that the mental powers of human nature are 
essentially corrupt, and that the only remedy is Apavarga, 
which implies entire eradication, sounds as bad in a moralist, — 
as it would in a physician to say that the organs of respiration | 
are dosha, because they admit malaria into the system, and | 
cause diseases, and that the only way of guarding against the 
evil is suffocation, or destruction of those organs. What | 
would you say to the doctor who, instead of prescribing the 
proper medicine and aliment, would advise his patient to — 
abstain from all kind of food, and thereby to starve him 
self, that he might effectually escape the pains and 
torments of indigestion ! And yet Gotama’s moral treatment of | 
the soul is no better. It must get rid (which however it 
cannot,) of sensibility and activity, and exist without any 
characteristic signs of existence. J said you have been brought, | 
blindfolded, into the very heart of Buddhism. Is it not so in | 
reality with reference to your doctrine of the present and 
future prospects of human nature? You affect to harp on the 
transience, instability, and vanity of the world in the very tune 
of Gotama Buddha, and you talk of your emancipation pr 
cisely in the same terms as he did of Nirvana. If there be a 
difference between you, it seems to be in favor of the Buddhist 
leader; for his metaphysies did not technically compel him (0 
deny the perpetual concomitance of the Soul with mind, ant 
therefore he might have meant that Nirvana was a sort 0 
spiritual existence in which the Soul was not debarred fro n 
capacities for thought and feeling. He had also this further 
advantage that his theory did not preclude him from the 
privilege of inculcating à code of morals, to be enforced 
equally on the highest and the lowest of his adherents, as thi 
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direct means of attaining Supreme felicity. Gotama however 
could not enjoin the practice of virtue so freely, for on his 
principles merit was hardly less an obstacle to emancipation 
than demerit.’’ 

A'gamnika.—* I cannot certainly regret our conference of 
this morning—for it has opened my eyes to the defects of our 
philosophers, of whom I long hada sort of intuitive dread. 
lam now convinced that some of our leaders at least, have 
only been drawing us, nearer and nearer, toward the vortex of 
3uddh ism, by broaching transcendental ideas of emancipation, 
unheard of in the Mantras and Bráhmanas. Ifor my part will 
return to the old paths, and continue to seek for admission to 
heaven by the performance of sacrifices. Tt appears to me to 
partake of no small irreverence to talk slightingly of the 
heavenly reward. All I can say is that I shall be perfeetly 
satisfied with it—only, may I attain it!” 

Satyakdma.— Y say tathastu / (So be it.) And may you be 
led still further to understand the True Sacrifice for sin, and 
may you attain, I do not say such heaven as the Puránas de- 
seribe—but the Heaven of unspotted purity, of ever-enduring 
stability, and of joy without alloy,—of which our ancestors 
had evidently derived some idea from the primitive traditions 
of the human race, when they styled it swvarga! (the good 
society), since corrupted, perhaps both in form and idea, into 
swarga. M 

A'gamika's concluding sentence was articulated in a tone 
which for the moment produced a strong impression on us all. 
Even '"Tarkakáma, with his Strong opinion of the transience 
and the chequered character of celestial existence, and of the 
vanity of earthly life and deeds, seemed for once to fear that 
he was perhaps, after all, himself pursuing a mere mirage, 
while he was denouncing the heavenly rewards of Dharma. 
Satyakdma’s closing reply, again, was not quite intelligible 
to any of us, though it received an expressive response from 
A'gamika, by a muscular motion on his face, which I shall 
not attempt to describe. I have scarcely recovered myself 
from the mental excitement produced by the last confer- 
ence, and you must therefore excuse my inability to add any 
further remarks, 
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FROM THE SAME TO THE SAME. 


My last letter was written in à very excited state of mind, 
I was wondering what Satyakáma could mean by the ‘True 
Sacrifice for sin,’ or what he could be driving at, either, by 
the ingenious distinction between suvarga and swarga. J 
went yesterday to put these questions to him personally, but 
I found that “Kapila and A’gamika had already come, and 
commenced a controversy on the Sánkhya system. On enter- 
ing the room, I heard Satyakáma saying, “Ï believe S'ankará- 
chárya's strictures on your system are unanswerable.” 

Kapila.—*T am surprized at your saying so. Have you 
never observed the vac-chhala (verbal tricks) played by that 
bigoted Vedántist? When for instance he quotes against us 
texts implying an intellectual exercise on the part of the 
Creator, such as seeing, desiring, he reasons as if we held 
prakriti (Nature) to be the efficient cause of the universe, and 
labours to convict us of Supreme folly in supposing that unin- 
telligent and inanimate nature can see or desire. But S’ankara 
knew, quite as well as our own selves, that nature is, in our 
system, the materati, or substantial, not the efficient, cause of 
the world. While again he has ransacked the Vedas for every 
sentence or phrase that might by any stretch of criticism be 
turned against us, he has cautiously avoided to mention those 
texts which obviously teach what we inculcate. I will not be 
so disingenuous as to deny that there are a few passages which 
are apparently against us, and of these S'ankara has not failed 
to take the utmost advantage. You will perhaps not deny 
that the question between us and the Vedantists is how to 
reconcile the two sets of conflicting texts. We hold that the 
texts which ascribe the creation to inanimate and unintelligent 
prakriti as its material cause, or, in the language of our vener- 
able A'chárya, as the rootless root}, are the key whereby all 
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others are to be interpreted, Vyasa and 
other hand, ES s that our texts are to be Overruled by 
those which seem to inculcate that Brahma, or the spirit, i th 
material of Which the universe is made, ' I may venture i 
hope you will allow our argument its due weight. Tt is eer! 
tainly more consistent than that of the Vedantists The 
universe is composed both of rational and irrational principles. 
We are not here discussing the Origin of rational principles 
because the Vedántists and ourselves are both agreed that the 
Soul is uncreated and eternal, It is only the inanimate and 
irrational creation that we are called upon to account for 
And here our much misunderstood A'chárya thought, T must 
add, rightly, that it would be losing sight of all moral and 
physical discrimination to say that an intelligent Spirit could be 
the substance of inanimate matter. To say again that the 
universe sprang from 8 spirit, that the impure was a devel- 
opment of the pure, would be to maintain that creation 
was a process of deterioration, We have numerous inst- 
ances of animated beings springing fron: inanimate matter, 
asvermin from filth, but we nowhere see a Single instance of 
inanimate matter arising out of Spiritual substances, T have 
yet to learn that he who is loth to pronounce the world, with 
all its grossness and impurity, to be consubstantial with the 
Spirit, and therefore traces it to a cause connatural with itself, 
(as the Vedas themselves phrase it), can be guilty of the impiety 
which is charged "pon us. You must remember that the 
question is not, who is the efficient cause of the Universe ? 
That, the Vedántists and ourselves are agreed, is a minor point 
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of inquiry. Both of us, also, maintain that instrumental _ 


causality is here unnecessary, for the source from which the 
world was produced may have worked itself out, like milk 
becoming curds. Wedo not fear discomfiture, if we be allowed 
& fair field with the Vedántist ; if those who are to judge be- 
tween us will remem ber that we are both speculating on the sub- 
Stance of which, not the agent by whom, the world was made. 
“True it is,” continued the advocate of the Sánkhya, “ that 
Vyasa and S'ankara have in some places argued for an efficient 
cause. But that is against the general spirit of their specula- 
tions. They ought not surely to have the benefit of their own 
inconsistency, After these explanations, T should be verymuch 
Surprised to find you still taking the Vedéntist’s part in this 
controversy,’ B 
Satyakama,—« When I spoke of S'ankaráchárya's argument 
against your doctrine, I did nqt allude to the texts which he 
Y 
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cited from the Vedas. Nor did I mean that he, as a Vedántist 
had a right to say any thing to you. I cannot deny there is 
some force in what you say, «s the matter stands between you 
and the Vedantists. I believe that if you be bound hand and 
foot by dogmas of the Vedas, you may be driven to some of the 
conclusions which Kapila has drawn; for there is no denyin 
ihe fact that the Upanishads do speak of an unproduced female, 
answering to your description of prakriti, red, white, and 
black, (the very colours by which the three original qua- 
lities are typified, producing many creatures like itself}. 
But I do not see any reason why you should allow the Vedas 
to lead you astray. If the Vedas lay down doctrines so mani- 
festly absurd, why should you bow to their authority’? The 
founder of your School did not hesitate to pronounce an in- 
dependent verdict about the ritual of the Vedas. Why should 
you allow their cosmogony to warp your judgment ? 

“ Why should you, either, discard the notion of an efficient 
cause of the world? If S'ankaráchárya is inconsistent, that 
does not vitiate a good argument. He may be debarred from the 
privilege of benefiting by it, but what is good reason in itself 
continues such, notwithstanding the fault of the party 
who adduces it. True knowledge may, according to Menu, 
be reverently received even from the vulgar; just as nectar is 
not the less acceptable when extracted from poison?. Now it 
appears to me extremely unphilosophical to speculate on the 
substance of the universe. The first thing that strikes us when 
we look around is the beautiful arrangement of the heavens 
and the earth, the uniformity of the law which regulates the 
planetary motions, and secures the stability of the solar system ; 
and the adaptation of the whole to the happiness and comforts 
of animal life. Huge masses, far exceeding the earth in 
magnitude, are perpetually moving in space, not without some 
eccentricities in their orbits, and yet there is no collision. 

“The uninterrupted succession of days and nights, of 
weathers and seasons; and the adaptation of the atmosphere 
to the properties of light and heat, whereby evaporation and 
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condensation are so regulated that the waters on the earth 
are alternately drained and replenished, just in the manner 
suited to the wants of animal and vegetable life, precludin 
alike the opposite itis (plagues) of too much and too little 
rain; the structure again of animals and vegetables in exact 
conformation to the action of the elements by which they are 
surrounded and to the material properties of that to which 
their sustenance and growth are owing; all these mutual 
adaptations indicate design, and point, not to a plastic sub- 
stance, but : to an intelligent Artificer, an efficient Agent, of 
infinite wisdom, power, and goodness. 

"I confess that S'ankarácháryu's argument against you, so 
far as it relies on the Vedas, is singularly unsatisfactory. But his 
appeals to common sense, his reasoning from the beautiful 
structure of the world, however inconsistent with his other say- 
ings, are irresistible. I know you may reason against his doctrine 
(the Vedanta) with equal force. But that does not embarrass 
me. My motto is truth. Let us seek out the iruth, no matter 
what system or school is thereby falsified or stultified, S/anka- 
racharya says'; ‘If the question is to be decided by analogy 

' यदिदृष्टान्तबळेनेवेतन्निङप्यते नाचेतनं लोके चेतनेनानधिष्टितं ard 
किश्विद्विशिष्टपुरुषार्थ निर्वत्ततसमथान्‌ fare विरचयत्‌ दृष्टम्‌ गेहप्रासा- 
दशयनासनत्रिहारभूम्यादयोहि लोके प्रज्ञावद्भिः शिल्पिभिर्यं थांकाल॑ ga- 
द्‌ःखत्राल्तिपरिहारयोग्या रचिता werd तथेदं जगदखिलं प्रथिव्यादिनाना- 
कम्मेकलोपभोगयोग्यम्‌ वाह्यमाध्या त्मिकच रारीरादि नानानात्यन्वितं प्रति- 
नियतावयवविन्यासमनेककर्म्मेफलानुभवाधिठ्ठानं saad प्रज्ञावद्भिः सम्भावि- 
aad: शिल््पिभिर्मनसाप्यालोचयितुमशवथं सत्‌ कथमचेतनं प्रधानं रचयेत, 
वोद्षपापाणा दिष्वद्ष्टत्त्वात म॒दादिष्वपि कुम्भकाराद्यविष्टितेष विशिष्टाकार- 
रचना दृश्यते तद्वत प्रधानस्यापि चेतनान्तराधिष्टिततवप्रस द्गः न च मदाद्युपा- 
दानख इपत्यापाश्रयेणेव धर्म्मेण मूळक्रारणामवधारणी यं नवाह्यकुम्भकारा दिव्य- 
पाश्चवेणेति किंचिन्नियामकमस्ति add सति किश्चिद्विरुध्यते प्रत्युत श्रृतिरन- 
Dad चेतनकारणत्वसमर्पणात अतोरचनानुपपत्तेश हेतोर्नाचेतनं जगत्‌ कारण- 


aqng भवति ॥ 


—V7—_—V7—_—_—____—————— EEE 


1/4 DIALOGUE VI. 


‘ (without the authority of the Vedas) then no irrational sub- 
* stance, undirected by a rational essence, is seen in the world 
* transforming itself of its own accord into something that may 
‘be useful to men. Houses and palaces with rooms for sleep- 
*ing, sitting, and amusement, are seen to be erected by skilful 
‘artists, in adaptation to the seasons, for the enjoyment of 
* pleasure and the avoiding of pain ; how then. can unintelli- 
* gent nature form the earth and this whole universe, adapted 
‘fo various works and enjoyments, organic and inorganic, con- — 
‘taining bodies and various matter, with parts mutually and 
‘severally adapted to one another; the scene of many works — 
*and enjoyments, incomprehensible to the mind even of the 
“most skilful artist? Such formations are never seen in clods 
‘and stones. Marth and other materials are seen to be mould- 
*ed into fine shapes under the direction of potters and other 
‘manufacturers. Nature too must in like manner have an 
‘intelligent director. Nor is there any necessity, in the trac- - 
‘ing of the original cause, to confine the attention to the want - 
‘ofa homogeneous substance, such as earth, overlooking the 
*requirement of an external cause, such as the potter or other 
‘manufacturer. There could be no absurdity in the latter - 
‘supposition ; and it would certainly be agreeable to the Vedas, - 
‘for there the cause of the universe is declared to be intelligent. 
‘Therefore because of the existence of arrangement, and of the 
‘want of conclusiyeness in the reason, an unintelligent cause 
* of the world cannot be inferred.” E- 
* Vou say, learned Sir, this argument is not to the point, - 
because you pronounce nature to be the material, not the effi- | 
cient, cause. But S'ankara justly says there is no necessity 
for deducing a consubstantial cause. You are not called upo 
to speculate on the material cause of the world. That under 
taking is itself a radical defect in your system. The defect 
the more glaring because you have not elsewhere provided an | 
intelligent efficient cause. 
“And here I must say the passages of the Vedas to whic 
you look with such confidence do not bear you out. A Prak- ब 
riti, such as you assume, is no doubt spoken of, but it 15 
nowhere asserted that it performs the creative office, undirected 
by the soul. Your A'chárya seems to glory in denying sue 
direction. 4 
“ ‘ Nature is the real agent’ says he; ‘the agency attribut- : 
“ed to the soul is only apparent or illusory; the soul is ni 
‘agent even in connection with nature, asit is not the 1ron 
‘that burns when heated, but the fire that is connected wit 
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‘it. Nature, though inanimate, works like the curdling of milk 
‘or like the operation of time. Nature is the original cause. 
‘Other things are its products. The spirit, though eternal e 
‘not the agent, because it is incompetent. The products of 
* nature are found everywhere ; hence nature is all pervading,”! 

‘ Now the few texts of the Upanishads on which you rely do 
indeed inculcate a duality of principle, but they do not justif 
the boldness with which you define one of those principles zs 
at the same time, both devoid of sensation, and also productive 
of the world. I do not find any such lesson in the three texts 
which you are in the habit of citing : 

‘Two birds inhabit the same tree as friends joined together ; 
‘one tastes its fruits, the other looks on in abstinence.’ : 

‘ Two unproduced males (there are), intelligent and unintel- 
‘ligent, independent and dependent; and one unproduced 
* female joined to enjoyer and objeets of enjoyment; when the 
‘soul attains this three-fold Brahma, it becomes infinite, of 
‘universal form, and freed from agency.’ 

* One unproduced male united enjoys the unproduced female, 
‘red, black, white, and producing many creatures like herself ; 
‘another unproduced male renounces her, the enjoyer’.’ 

“Of your extreme repugnance to the idea of an intelligent 
creator, your Vedantic opponents have no doubt taken ample 
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advantage. So far indeed you have given a colour to their an- 
theism, and I do not doubt that many persons have been the. 
more readily reconciled to the Vedánta by regarding it ag the — 
only refuge from the repulsive idea of a creation without an 
intelligent Creator. : ‘ 
"In this respect your theory is worse than that of ihe 
Naiyáylkas—(1 mean—the modern followers of Gotama and 
Kanáda,) for though they set up atoms as eternal principles, © 
they do not reject the agency of a supreme Intelligence. T do 4 
not deny you had some reason to argue against the Naiyáyika. 
the other day, and to contend that Gotama or Kanáda was no 
better theis than Kapila. But if the disciples of those iwo, 
Rishis are determined to interpret the Nyáya and Vais'eshika 
Sutras in a theistic sense, what right have we, outsiders, to 
say any thing against them? You may, if you choose, inter- 3 
pret the Kapila Sutras in a similar manner, and I will not | 
undertake to say you will not be justified in your construction, 
quite as much as they consider themselves to be in theirs. 4 
“But you boldly avow that your prakriti is the sole cause. 
Your A'chárya says, and you do not deny, that nature works 
itself up like the self-working of milk into curds. You are, 
so far, fully exposed to S'ankara's powerful battery ; though | 
his own system suffers equally by it; for he too maintains that 
the spirit worked up itself into the world like milk into curds!” 
Kápila.—' And he does so with a boldness which ill befits 3 
a controversialist in a question such as this. ‘ For, says he, 
*it (the creation) is accomplished like milk, through the pecu- - 
*liar property of the substance itself. As in the world milk or 
* water turns of itself into curds or ice, without requiring an - 
“external instrument, so also here. But does not milk itself 
‘when turning into curds require an external instrument, such © 
“as heat? "Then how can it be said that the creation is like 
‘the operation of milk? This is no fault. Milk is only more 
'quickly turned by heat into the state of curds, but not in 
‘a greater measure than it would itself attain. If it had 
“not the capacity of turning into curds, it could not be forced J 
‘into that state by the power of heat; for air and ether 
‘cannot be forced into that state by the power of heat. 
And yet S'ankara attacks १८७ for teaching the same doctrine | 
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Satyakama.—  S'ankara is no doubt chargeable with incon- 
sistency, but he attacks you because you deny the existence of 
an intelligent Author in a creation so full of indications of 
design. You say that prakriti is the equipoise of the three 
qualities of goodness, activity, and darkness. The equipoise of 
the three qualities cannot be a substance. Itisa mere relation 
not an entity,—a quality, not a thing. What conception can 
you form of a quality without a substance ? But whatever your 
prakriti may be, you flatly deny the agency of a living and in- 
teligent creator. Had I not read the very words of your 
teacher and found you maintaining the same doctrine, I should 
have considered it perfectly impossible for a philosopher to 
hold such an opinion. And here, as if to complete our perplex- 
ity, you attribute to the equipoise of the three qualities, a 
creative power, of which, you say, the soul is incapable, be- 
cause it involves desire and activity. How can you consistent- 
ly attribute to the equipoise that which implies an excess of 
rajas, or your second quality, Activity ? The balance must then 
be disturbed. It is no longer an equipoise. S'ankaráchárya 
gives you a terrible hit on this point. 

* Your plea that your material cause should not be argued 
against, as if you held it to be an efficient agent, is again 
nullified by your admission of an end in the creation. You say 
the final cause of nature's agency is the emancipation of the 


नन्‌ क्षीराद्यपि दध्यादिभावेन परिणममानमपेक्षत एव वाह्यं साधनं औष्ण्या- 
दिकं कथमुच्यते क्षीखद्धीति ॥ नेष दोष: । खयमपि हि क्षीरं याञ्च 
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Purusha, or soul, passively watching her proceedings, She 
labours for the soul's use, just as the camel carries the kumkum 
for another. With reference to those who attain knowledge, : 
the agency of nature ceaseth, because of ; their aversion to the 
world, just as cooking ceaseth when food is prepared; but asto | 
all others nature ceaseth not. She does not desist even when 
she has done with the already wise. But when the object is | 
attained she ceaseth, like a dancing girl when dancing is over. 
When her fault is known she no longer approaches the soul, 
just as a lady of rank is ashamed S appear before her husband 
if she be known to have misbehaved. 

" Now the idea of a final cause cannot be separated from 
that of design. It pre-supposes intelligence quite as much as 
the idea of efficient agency. "That unintelligent and inanimate 
nature, which cannot think or feel, could have an end in view, 
is simply a self-contradictory assertion. ‘That it should know _ 
when to work and when to cease is an enigma which I for my | 
part cannot pretend to solve." 

Kápila. * Ah! but the contradiction disappears when we 
say that nature does so from habit! like the involuntary 
services of a devoted servant,—or perhaps from the attraction 
of works which are without beginning. Is it absurd to say 
that an irrational substance should perform a certain act by 
habit ? 

“Consider how forcible a principle of action habitis. In- 
stances of it are constantly met with in the animal and even the 
vegetable world. The horse drags your carriage, the ox draws 
your plough, the elephant carries your luggage. They have 
drivers, it is true, but how often the drivers do nothing but 
watch the animal’s motions. It is not that they whip or goad 
the beasts without intermission. It is habit which guides 
those irrational creatures. The beast driver in the worid will 
not drive those which are not influenced by habit. Witness the 
cases of wicked and untrained horses. There can be no 
absurdity in saying that prakriti does for the soul what 
your horses are seen to do for yourselves. But you will” 


perhaps say, that horses and oxen, though irrational, are still © 4 


animated creatures, and that nature’s case is not parallel with 
theirs. Well, what Say you as to the power of steam ? Haye 


* अकार्य्येलेऽपि तबोग: पारड्यात : 
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you not seen the Railway train dragged by the iron horse, as 
the locomotive is Sametimes called? Is not that an instance 
to the purpose ? Nature works similarly. Though unintelli- 
gent, she is sufficiently powerful for her purpose. As the cow's 
milk, itself formed from grass, though inanimate, is naturally 
moved for the growth of the calf!; as the water, though 
inanimate, flows naturally for the benefit of men, so inanimate 
nature and her products also move for the accomplishment 
of the soul's object." 

Satyakama.—'* We are speaking of the original creation. 
I am astonished at your attributing such an act to habit, or 
the attraction of works. Habit pre-supposes past acts, which 
the idea of an original creation precludes. Nor could there be, 
at that time, the attraction of works, for works there could 
not be before the creation. Will you fall back on the old idea 
of an eternal succession of adrishta, or works, and worlds, 
mechanically following one another? Your A'chárya does 
indeed recognize karma (works) as the cause of differences? 
in creation, but he appears to reject the theory of an eternal 
succession of works and worlds like seed and plant. 

" Again, although an irrational creature may, under the 
power of habit, induced by previous training under the super- 
intendence of a rational agent, produce an end which that 
agent had in view, and an inanimate substance may, by means 
of an impulse it had received from a similar agent, mechan- 
ically subserve a purpose, yet such an idea y incomprehensible 
where no intelligent direction of any kind is admitted. Our 
horses, oxen, and. elephants would be of no avail, if they were 
not trained and directed under intelligent superintendence. 
But your system flatly denies such direction on the part of the 
soul, and yet maintains that inanimate nature works for its 
benefit, ' 

“ If you got a wild hors 
neously get into harness, drag your 
your object he should go, and stop W 


e from the jungles, would he sponta- 
carriage, go where it is 
here it ought to stop ? 
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Your A’chaérya has compared Nature's operation with the 
camel's carrying kumkum for the use of men. Would the 
camel carry it without direction and guidance ? An operation 
which has an end necessarily implies design—and though the 
mechanical instrument of the operation may be inanimate or 
irrational, the designer must he both animated and intelligent. 

“You have spoken of the railway train, of the mother’s 
milk issuing for the offspring’s nourishment, of waters flowing 
for the benefit of men. Hear what S'ankaráchárya says on 
your two last pleas: 

‘ This is not well said for, from the fact, acknowledged by 
“both parties, that we never see independent action in inani- 
“mate substanees, such as carriages, we infer that action in 
‘the cases of milk and water must be from animated agents. 
“The Sástra too says: He who residing in water is different 
‘from it, is the imperishable person under whose government 
‘the other eastern rivers flow. The milk again flows because 
‘of the tender affection of the animated cow, and because of 
“the sucking of the calf. Nor is the flowing of water sponta- 
“neous, it depending on low lands and other causes.’ 

“The substance of Sankaráchárya's reply cannot be gain- 
sayed. He refers to a proximate and an ultimate cause. The 
proximate cause is the law to which things are naturally sub- 
ject; the ultimate cause is that Omniscient and All-wise 
Governor who gave that law. The proximate cause alone, I 
allow, would be a mere repetition of what you say. That water 
flows over low grounds, or that steam acts upon every thing 
that presents a barrier to it, is merely enunciating the natural 
process. But there is an ultimate or Supreme cause, who 
enacted the law which steam, water, and milk all equally obey. 
If it were not liable to be construed in a pantheistic sense, I 
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d n j e see it 
daily in the train that passes from Rajmahal to Howrah. But 


can you forget the mental exercise involved in the projection of 
the Railway scheme—the vast preparations making for years 
by skilful engineers, the making of roads and bridges, the lay- 
ing of the rail, and the daily labour bestowed by intelligent 
workmen on the guiding of the train ? The Railway is no doubt 
a brilliant triumph of science, but science implies intellectual 
exercise, not the blind force of nature. . 

"Do you think the locomotive moves from Rajmahal to 
Howrah without the intervention of intelligent engineers? Do 
the boiler and the hearth find water and coals for themselves as 
often as they are wanted, and in the exact quantities of their 
requirements ? What would you say to a man if he showed 
you a book—say the S'ütras of Kapila himself with the com- 
mentary of Vijndna Bhikshu—and said that the words and 
sentences which appear in black and white were produced by 
a quantity of rags. Part of the rags took fire by friction, 
and from the smoke was produced collyrium which turned 
into ink. Part dissolved through damp, and became paper, 
which folded into pages and stuck together. The ink then 
traced the letters which appear on the several pages in 
large and small characters, distinguishing the Siitra from the 
Bhashya—and all this, like milk turning into curds, without 
an author to compose S'üira or Bhashya, without manufac- 
turer to make the paper and ink, without clerk to write 
out the sentences, or binder to fold and stitch the papers. 
If a person gave you such an account of the production of 
ake Sankhya pravachana Bhashya—what would you say to 
am ‘2°? 

Kapila.—'* That is an unfair question. "We all know that 
the Sánkhya stitras were composed by Kapila. How could 

then believe such a story 2°’ 

Satyakama.—« Well, suppose a manuscript book were 
brought to you of which you knew nothing. Could you 
PUR Such a story of its production—especially, if you 
ound that it was a work of great excellence as regarded 
Philosophy and rhetoric 2” , j 
dn Xapila,—À* Tf a book contained transcendental! Co 

regard to Philosophy, it would itself be an evidence ० 
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mental effort, and of the existence of some great mind prior 
to its production. In a work of any value we must have 
(1) the conceptions of the author's mind; (2) those conceptions 
couched in appropriate and intelligible terms; (3) the terms 
correctly inflected, and put iogether agreeably to the rules 
of grammar; (4) the sentences and phrases ar 'anged accurately 
and syntactically ; (5) the whole again written out in the 
ordinary letters of the alphabet with orthographical correct- 
ness. All this could not be achieved by the fortuitous action 
of mere rags. A good book is universally held to betoken the 
prior existence of a master mind. Your allusion to the Sánkhya 
Sutras, excuse me for saying so again, is unfair. It looks like 
a surrender of your point in this debate." 

Satyakáma.—'* It does not certainly appear so to me. You 
say that a good book betokens the prior existence of a master 
mind. No doubt it does. But does not the visible world the 
same too? Does not matter itself betoken the prior existence 
of mind? If matter had the power or capacity of self-action, 
who endowed it with that power? Who made and fitted it 
with that capacity ? Are not the arrangement of the universe 
and the structure of animal bodies superior by far to the 
arrangement of letters and the structure of sentences in a 
book ? Letters could not form words, nor words signify ideas, 
if they were not arranged by a mind familiar with orthography 
and grammar. But could the sun, moon, earth, and atmos- 
phere be placed as they are without a supreme Intelligence 
ordaining and regulating their positions, attractions, motions, 
and powers, so as to cause our days and months, our seasons 
and years, our light and heat, in exact adaptation to our 
wants and comforts? A book could not be produced with- 
out a master mind. The very idea appears preposterous 
to you. And yet you think this world could be self-pro- 
duced from an inanimate and unintelligent principle, and 
that, with a view to the soul’s emanicipation! You think 
undirected nature sufficient to account for the beauty, symme- 
try, and arrangement of a universe—the combinations of which 

- are so complex as to baffle our highest efforts to com- 
prehend them—the links and adaptations so numerous that we 
can never hope to live long enough to master even a small 
portion of them; the structure of animal organs so curiously 
formed that each performs a certain function, and the whole 
produces a certain end to which it is adapted, You think 
such an arrangement could be made without a Designer, & 
Director, a Governor. Consider once more the consequences 
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of your theory., Think on the sort of works which you thus 
attribute to an inanimate, irrational principle, incapable of 
design or deliberation. We have a sun above us the source of 
light and heat. An inestimable blessing it is: but without 
the co-operation of Just such an atmosphere as surrounds our 
globe, it would be impossible for us to benefit by it. Without 
such diffusion of its rays as is caused by the atmosphere, our 
houses, indeed all places in the shade, would at noon-day be 
as cold as ice, and as dismal as the night of an amavasyd, or 
the Jast of the moon ; while the open air would be a furnace 
of fire during day-light. When we got out of doors it would 
be like going suddenly from thick darkness into a blaze of 
light,—to the sun of a noon-day from the gloom of a midnight. 
I need not tell vou that creatures, such as we are, could never 
live if the sun and the atmosphere were not so adapted to 
each other, as that light and heat, shot forth from the one, 
should, by the other, be diffused to suit our condition. Could 
this adaptation, far transcending any conception of Kapila’s 
mind, proceed from a blind principle like your Nature ? 

“The same sun again is the centre of our system. You 
have no doubt heard, what I believe vou are prepared to 
admit, that the theory of the sun's being the centre of motion 
in our system is 8 philosophic necessity, the non-acknowledg- 
ment of which would lead us to the wildest schemes in order 
to account for the phenomena observed in the heavens. And it 
is the principle of attraction, of which our own Bhaskara- 
chárya was not entirely ignorant, which regulates the motions, 
and preseribes the velocity with which the planets perform 
their revolutions. Their orbits are also fixed by the nature 
of that attraction. 5 

“The advantages derived from this arrangement of the 
solar system are so obvious that I need scarcely mention them. 
To specify one instance, —the position of the earth is such 
that her two poles are alternately presented toward the sun 
during her revolution, and thus our periodical change of sea- 
sons is occasioned. Consider what the consequences would be 
if this change of seasons did not come round regularly. It 
may be all very fine in poets to extol the pleasures of an 
eternal spring, but fancy what the result would be of the 
realization of such a conception. Not only would the anti- 
cipated pleasure be annihilated by its monotonous sameness, 
but the effect would soon be manifest in the fud ou 
crops and the drying up of our ponds. After you nero > a 
abundance of rain, and passed through the cold of winter, t 
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may be all very pleasant to have for a month or two a bland 
atmosphere and a mild sun. But the process of evaporation 
would be affected by a perpetual spring, and that, in its turn, 
would cause a suspension of rain. The atmosphere would 
itself prove hurtful to life in the absence of the elements of 
purification presented by the summer and autumn. Is it possi- 
ble that inanimate nature could give a position to the earth’s 
axis, and create a law of motion, so exactly adapted to the 
wants of terrestrial life ? 

“Consider again the wisdom manifested in the structure 
of animal and vegetable organs. The arrangement and 
mutual adaptation of the parts, harmonious as they are, are 
yet so complex, that they have given occasion fo several 
sciences, each of which separately requires the study of years, 
Anatomy and the other departments of medical science. with 
Natural History, and Botany, present an accumulation of 
extraordinary facts, all loudly testifying to a uniformity of pur- 
pose and benevolence of design, infinitely beyond the grasp, as 
Sankaráchárya well expresses it, of ‘the most skilful’ of our 
species. The smallest insect, hardly discernible by the naked 
eye, presents as perfect an arrangement of organs for the 
sustentation of life and the reproduction of its species, as the 
largest animal. Who can for a moment believe that all this 
systematized arrangement and adaptation of parts, with a pro- 
vident eye to the life and comforts of the lowest no less than 
the highest animal,—an arrangement and an adaptation by 
which crude matter turns into vegetable, and vegetable matter 
is assimilated with animal flesh, by which blood and milk ave ex- 
tracted from leaves and roots, and leaves and roots formed 
from gas and moisture,—could be projected and accomplished 
by an agent that is devoid of thought, animation, and design? 

“ You confess that a quantity of rags could not of themselves 
produce a book, and yet you say that nature, or the equipoise 
of the three original qualities, was able to bring such a world 
into existence. Is the Sankhya pravachana bhashya, or any 
other book that may be named, a greater proof of intelligence 
or design, than the Universe with its complicated but har- 
Inonious arrangements ? Of the one you think it preposterous 
that mere rags should produce it. 'To the other you would 
‘assign a cause more flimsy eventhan rags. For your prakriti 
appears to me to be a mere name, a mere phantom. You say 
it 1s the equipoise of the three original qualities of goodness, 
activity, and darkness. Quality is itself no substance. Your 
doctrine amounts to the assertion that the external world came 
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spontaneously into being without any cause at all, What 
conception can we have of prakriti, as an aggregate of qualities 
without a substance qualified thereby—or, fo speak in the 
language of Naiyáyikas, without a samavaya, (substratum) ? 
To such a mere theoretic nature you assign the work of creation 
a work for which you say the soul was not competent. How. 
could the soul fail to do that for which nature sufficed? Your 
doctrine is simply unintelligible,” 

Kapila. —- I will explain what our A'chárya means. .He 
has shown that Atoms could not be considered the first cause 
of all things ; and, as to the soul, it is evident an intelligent 
principle could not be the material of which the inanimate 
world is composed. Besides it is ahankara! (egotism), one of 
the products of prakriti, not the soul, that has agency. The 
soul can never be moved to make an effort, and without effort 
there could be no creation.” 

Satyakama.— But why could not the soul do every thing 
that was necessary without a material cause." 

Kápila.—'* Because, says the reverend Rishi, a substance can- 
not be out of no substance. Because also, he says elsewhere, 
there is necessity for a material cause?” 

“Can you, continued the Sánkhya sástri, make a house 
without bricks or a box without wood ?” i 

" I cannot,” said Satyakáma, “ but the Almighty can. With 
incomparably greater reason might T ask you to say how a 
ns equipoise of three qualities could supply the place of 

ricks 2?” 

Kápila appeared somewhat perplexed. A'gamika, who had 
had all this time been listening patiently to the above con- 
versation, interposed a remark on the etymology of the 
word ‘Prakriti.’ “Some light," said he, “may be thrown 
on the subject by considering the etymology of the word. 
Prakriti is derived from kri with the affix fq. Generally 
Speaking that affix is added to express bhava, or the 
abstract idea, sometimes the karma, or the object, of the actor 

he rule has many exceptions, but they are always obvious. 
àm told that the Greek language has a grammatical affix (sus) 


corresponding to our क्तिन्‌, which, released from its character- 
Istic redundants, and inflected in the nominative, becomes fd: 


PUO. gs | ee MN = 


^ SHEER: कत्ता न TRI: San. Sut. vi. 54. 


a ® 


184 DIALOGUE VI. 


(tis) not more different from the Greek, than + is frome. These 
two letters are notoriously interchanged in that language, and 
the affixes in the two languages may be considered similar, 

“ Prakritis is the duces of the Greeks. I am the more con- 
firmed in this opinion by a passage which a friend read to me 
from Strabo in which $vsvs was called the fifth element of the 
Brahmins. I suspect the Greek geographer meant by the term 
huvos to represent this very prakritis of Kapila, especially as 
he added that 1t was from the same element that heaven and 
the stars were produced. Now what is the cosmogony of Kapila? 
There is the self-existent Purusha, and there is this prakriti, 
or nature. The first product of the latter is mind, the immediate 
cause of adhankara or self-consciousness, from which all the rest 
were produced. Might not Kapila have only meant to say that 
the self-existent Spirit was naturally endowed, first with mind, 
then with self-consciousness, and so created the world.” 

* Satyakéna— There would be some meaning in the theory 
according to the interpretation you suggest. Indeed the Matsya 
Purana appears to identify the equipoise of the three qualities 
with the one-formed triad? ekamúrti strayodevah, one form and 
three gods) Brahma, Vishnu, and Mahes’wara. Even the 
admirers of Kapila have not received his doctrine without an 
amendment. But he himself glories in denying creative agency 
to the Purusha or soul. Prakriti worked itself up like milk in 
the cow’s body.” 

"I am astonished,” continued Satyakáma, turning, after a 
brief pause, to Kapila, “ at your A'chárya referring to the cow 
and her milk in support of his doctrine. A better example 


` सत्त्वंरजस्तमश्वेच गृणनयमुदाहृतं । साम्यावस्थितिरेतेषां प्रक्ृति:परि- 
कीतिता ॥ केचिप््रधानमियाहुरव्यक्तमपरे जगुः | एतदेव प्रज्ञायन्ते 
विख्याता वसत्रोऽपिच ॥ wera: क्षोभ्यमाणेम्यस्त्रथोदेवा विजज्ञिरे । एका 
मृ्तिस्त्रयोदेवा ब्रह्म विष्णुमहेश्वराः ॥ सवित्रारात्प्रधानात्तु महत्तत्त्वं प्रजायते | 
महानिति ततः ख्यातिर्लोकानां जायते सदा ॥ अहंकारश्व महतो जायते 
dad: | इन्द्रियाणि ततःपंच वक्ष्ये बुद्धिवशानि तु ॥ प्रादुर्भवन्ति 
चान्यानि तथा कमैबशानि तु । मन एकादशं तेषां काम बुद्धि- 
गुणान्वितम्‌ || Matsya Purána. F 
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cannot easily be adduced for its refutation. Yo ur 
maintains that nature, Inanimate and 


tion of this theory. "That milk, it is said, comes up § 1 
ously for the benefit of the calf, S'ankarách P spontane- 
that the milk does not come up Spontaneonsly, 
determination is owing to the tender affection of 


the cow? The animal eats the grass which 
stomach, where by the process of digestion food tu 
which is carried by a curious mechanism into ¢ 
blood with which it then assimilates, The m 
fine as it is curious, and by a wonderful contrivance if pr 
tects the blood vessels against any matter in the chyle which 
might cause inconvenience to the animal. The blood, thus 
replenished by food, performs a secreting function, the very 
conception of which strikes the mind with awe. The secre- 
tions are partly constant and partly oceasional. Those that 
are constant are necessary for the conservation of the organs 
and the healthy state of the body. Those that are occasional 
answer certain pnrposes called for by the condition of the 
at the definite time. And provision is made in its 
धर nism for meeting such contingencies. When the 
७] is in a condition to bring forth young, the blood makes” 
a new secretion, with a quality not found in any other secre- 
that of nutrition. This secretion we call milk 
‘gan already provided by a prospective .contriv- 
ance for the reception and retention of that secretion, and 
there is an excretory duct annexed whereby the fluid deter- 
mines to the udder at the particular juncture when it is about 
tobe wanted. We have in all this a machinery and a contriv- 
ance, suited to an especial end and purpose, and obviously 
Indicative of design. Now to say that an inanimate and irra- 
lional principle is capable of design is simply a contradiction 
In terms,” 

Kápila, —* You were candid enough to admit that S'anka- 
Táchárya's remark on the instance of the cow and her milk is 
not to the point. This admission encourages me to hope that 
me will not lend any countenance to the popular X 
darik Ce System. Men, incapable of nice ME re 
Sinkhy ey will pass muster for piety by only e s 

a niriswara (godless). Wiser heads have howeve 
AA : 
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confessed that there is no knowledge equal tó that which is 
embodied in our system. Even the popular poet Tulasidasa} 
is compelled to speak of Kapila with religious reverence, and 
to acknowledge that the distinguishing characteristic of the 
Sánkhya is tattwa vichára, or discussion of truth. It is per- 
fectly gratuitous to charge us with ungodliness. Any discus- 
sion may be cut short by putting on a cloak of piety after this 
fashion. But how stands the argument? S'ankaráchárya has 
told us of houses with rooms for sleeping, sitting, and amuse- 
ments, and you have just made reference to a wonderful organ- 
ism in the cow's body. We never denied that. The organism 
in the cow's body cannot surely be more wonderful than 
the organism of the world itself, which we not only admit but 
perhaps admire even more than our adversaries. ‘But what is 
the question between us? Withont contravening what people 
call the religious intuitions of human nature, we simply 
declare that the physical arrangement of the universe may be 
sufficiently accounted for by physical causes, that nature 
and natural law, that is to say prakriti and her prolific 
operations, were themselves competent to settle the positions, 
and give the propelling impulses which regulate the motions, 
and secure the stability of all things in heaven and earth. 
Whether you refer to the phenomena which are owing to 
the motions of luminaries far above, or to formations, 
mechanisms, and organisms near at hand on our globe, they 
may be all traced to the agency of the same prakriti or natural 
law as their ultimate cause. The formations and organisms 
have been gradual, have taken time, and been developed by à 
slow process like milk turning into curds. And this is a con- 
ception of Kapila's mind in which, I am credibly informed, he 
is followed by eminent philosophers in Europe, and which is 
confirmed by recent discoveries in all parts of the world. I 
have heard from 8 relative, who has received a paper of 
commendation (Diploma) from the Doctors' College in Caleutta, 
that many learned Europeans have come to the conclusion that 
the earth has, from time immemorial, been a scene of changes, 
by natural development, of dead matter into organic and vege- 
table substances, and of vegetables into animal life. One 
eminent writer says, that ‘in pursuing the progress of develop- 


* श्वादि देव प्रभु दीन दयाळा । जठर घरेंड जेहि कपिरू STET d 
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ment of both plants and animals upon the globe, an advance is 
visible in both cases, from simple to higher forms of organiza- 
tion.” ‘In the botanical department we have first sea, after- 
wards land, plants.’ In the department of zoology, (20 we 
see, first iraces of the very lowest, removed by a few Steps 
only from vegetable life, e leading by slow gradation to 
higher forms. Then we have fishes, then land animals, com- 
mencing with reptiles, then birds, and at last the jarayuja, or 
mammalia, 

“ Thus after a long series of years you see a wonderful con- 
firmation of Kapila’s grand conception. For what else is his 
great doctrine ? He recognized onward progress in the world, 
and therefore protested against the fanatical doctrine of the 
Vedanta that the world was a product of the Supreme Spizit, 
as if dead matter could be a inanifestation of a pure and 
spiritual essence. The process of creation would then be a 
process of deterioration—a, process inconsistent with the very 
idea of creation. In Opposition to such a fantastic notion he 
taught that nature was the original of all things, and that the 
act of creation was one of development and Progress. But as 
the spiritual could not proceed from the material, he added 
that the soul was eternal and independent. The ignorant may 
brand him as nivis'wara, or godless, and cover their imbecility 
as logicians by an affectation of piety, but his doctrine is found 
to commend itself now to all thoughtful minds—even in 
Europe." s 

Satyakama.— You have given a colouring to Kapila’s doc- 
trine which I do not remember to have seen elsewhere, and 
you seem to think you have strengthened his cause by forming 
an alliance with certain philosophers of Europe. But it does 
not add strength to your doctrine in reality. For the eminent 
Writer to whom you have made reference does noé ignore an 
intelligent Creator, the author of nature and the giver of 
nature's law. His theory has reference only to proximate or 
secondary causes which fall within the province of science. 
The doctrine, however, has not, certainly, commended itself 
“to all thoughtful minds’ in Europe, for the leading men of 
Science consider it to be based on inaccurate statements of fact 
and on untenable premises. But I am not going to diseuss the 
theory of transmutation. of species. That has been already 
done satisfactorily by profound investigators. All that I am 
concerned with at present is to say that the author to vno 
you have made reference does not deny a supreme Intelligence 
as the ultimate cause of all things,—as the initiator and ordainer 
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of the natural law which science attempts to éxpound. Your 
medical friend who spoke to you of the development theory 
ought to have drawn your attention to passages like the follow- 
ing :— 

a All these considerations, when the mind is thoroughly pre- 
‘pared for them, tend to raise our ideas with respect to the 
‘character of physical laws, even though we do not go a simple 
“step further in the investigation. 

‘But it is impossible for an intelligent mind to stop there. 
‘We advance from law to the cause of law, and ask what is 
‘that? Whence have come all these beautiful regulations? 
* Here science leaves us, but only to conclude, from other 
‘ grounds, that there is a First cause to which all others are 
‘secondary and ministrative, a primitive, Almighty will, of 
* which these laws are merely the mandates. That great Being, 
‘who shall say where is his dwelling place, or what is his 
‘history! man pauses breathless at the contemplation of a 
“subject so much above his finite faculties, and only can wonder 
‘and adore! When allis seen to be the result of law, the 
‘idea of an Aimighty author becomes irresistible, for the crea- 
‘tion of a law for an endless series of phenomena, an act fof 
* intelligence above all else that we can conceive, could have no 
* other imaginable source, and tells, moreover, as strongly for a 
‘ sustaining as for an originating power!.' 

** The eminent writer to whom you have made reference does 
not accordingly inculcate a miris'wara, (excuse me, for repeat- 
ing the word,) or atheistic doctrine. How could there be a law 
without a lawgiver? ora final cause without design and purpose ४ 
or a design or purpose without a designer? Tt is impossible 
therefore for an inanimate principle, such as nature, to have 
worked, as you represent, without intelligent direction. 

“But are you not shifting from your original ground? | You 
contended in opposition to the Vedánta that your Prakriti is the 
material or substantial cause, and now you talk of its 


and its aim. You treat it, then, as an efficient cause.  S'/anka- 


racharya’s argument, of which you complained, recoils there- 
fore with double force against you. How could a principle, 
itself inanimate and therefore incapable of thought and intelli- 
gence, produce by its operation such a vast and wonderful 
world with its infünite adaptations, and with such harmony Im 
all its parts ?" 


t Vestiges of the Natural History of Creation. 
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Kapila.—“‘ Of God We can know nothing 
causes we are constantly) witnesses 
Sánkhya was only treating his Subject scientifically, 


that the Almighty Being he Spoke of was found, not in Science. 
but out of science. Kapiia did not choose to 80 out of science,” 


Kapila.—'* I do not quite understand your meaning. Explain 
yourself." : 

Satyakama.— How do you arrive at what you call the known 
in science. How do you come to know what you call objects 
of pratyaksha, or perception? A wave of light strikes your 


your touch, and you feel its presence. Knowledge, which is 
Itself power, is also produced by power—the force of sensation. 
But as you have the organsof external sensation, so you haye 
also an organ of internal perception, the mind, which your 
system dignifies by the appellative mahat or great. Now this 
great organ has a force, no less powerful than those of external 
Sensation, and it convinces you of the existence of certain 
objects quite as forcibly and constantly, as the organs of 
seeing and hearing do. If your organs of external sensation 


of means to ends on our globe—if indeed you are thereby com- 
pelled to theorize that your prakriti, or nature, worked im the 
happiness and comforts of Purusha (Soul) in the formation of the 
World, Gust as the king’s cook aims at the king's satisfaction 
In his. culinary office, and as an experienced servant aims at 
1s master's convenience,)—the great organ of internal per- 
ception at once compels you to look up higher. It protests 
against the possibility of adaptations of means to ends without 
intelligent agency, and rejects the notion of such numerous 
amonious mechanisms and wonderful combinations being 
brought into existence by mere chance. Té also repudiates 
Your account of its own creation from an unintelligent principle. 
Mind will not admit matter to be its progenitor or superior. 
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The fact of intelligent agency in creation becomes therefore as 
much a suggestion of science as any physical deduction with 
reference to cosmical phenomena. 

“What constitutes the distinction between our ideas of 
matter and mind ? Is it not simply this—that the one has no 
pravritti, no motion or action, of itself, and that the other has 
both; that the vis inertis of matter requires to be overcome by. 
an external impulse before matter can act, and that all 
impelling forces, which have an object in view, pre-suppose 
the existence of mind. To speak of the self-moving power of 
matter is to introduce a confusion of language calculated only 
to create misunderstanding and misapprehension. Design, 
purpose, aim are all mental operations. To speak of them as 
predicates of an inanimate principle is to talk like children and 
madmen,’ to adopt Kapila’s own expression when administer- 
ing a wholesome rebuke to the Vedantists.”’ 

A'gamika.—' But does not Kapila virtually acknowledge a 
Supreme intelligence as the creator of the world? He speaks 
of ‘an omniscient author of all things’ ??" कु 

Sautyakdma.— ‘The scholiast says he thereby means the 
first male?, or the first agent at the commencement of a world. 
I would have most willingly received this Sütra as a consoling 
proof of Kapila’s theism, had not Kapila himself exhibited a 
sort of unaccountable obtinacy in arguing, not only against the 
existence, de facto, of a Supreme Being, but also against the 
possibility of Supreme Intelligence, the author and / 
of all things. The all-knowing creator is only a sort of god; 
such a god, says he, is proved; that god being, as the scholiast 
adds, himself a creature or a created agent‘. In the first book 
it is broadly stated that the existence of God is not proved— 
that if there were a God he must be either bound or free, i 
bound, he would be incompetent for the act of creation; 1 
free, that is to say, if unmoved by passion and desire, he „goula 
be subject to no motives, and hence would not concern himsel 


* बालोन्मत्ता दिसमत्त्वम्‌ | 
afg सरव्वैत्रित्‌ सब्वंकर्ता | ॐ. 56. 
3 asa वित्त सब्वकर्तश्वर आदिपुरुषो भवति 1 Vijnana Bhikshu. 
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‘devotion to perfected Spirits, such as (according to the 
‘ scholiast) the transient or created 8008 Brahmá, Vishnu, and 
' Hara, figuratively styled eternal.’ He defends the infallible 
authority of the Vedas, while thus denying the existence of 
an omniscient inspirer, simply by asserting that their texts 
are experimentally verified? by events, just as the teaching of 


and his government of the world. ‘The distribution of fruits, 
‘or rewards, is not by divine appointment, for it is regulated 
‘by works,’ which, the scholiast designates necessary’, ‘If, 
‘ continues the author, there were any divine interference, then 
‘it mast be for God's own purpose, and if God had a purpose 
‘in view, he would himself be a worldly God. Tf a wordly 
‘God were acknowledged, it would be using a mere technical 
“term‘,’ for, adds the scholiast, ‘the theist would then be 
‘speaking like us of a created being by the technical term 
“God” * Such an act, with a purpose in view, is not possible 
“without rdga, or Passionate desire, for effort invariably implies 
“such desire. And if he were subject to a vehement passion 


* मक्तात्मन: प्रशंसा उपासा सिद्धस्य वा । 1. 9. 

सिद्वस्य त्रद्मविष्णहरादे रेवा निल्येश्वरस्याभिमाना दिमतोपि गौणनित्यत्वा दि- 
मत्त्वालियत्वाद्युपासापरा | V.B. 

? सिद्ररूपबोद्भृत्वादवाक्यार्थोपदश : | 1. 98 

` नेश्वराधिष्ठिते फलनिष्पत्ति: कर्म्मणा नत्सिद्वेः | +. ¬. 

आवश्यकेन कर्म्मणेव फलनिष्पत्तिसम्भबात | V.B. 
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*he could not be essentially free. Passions and affections 
* cannot be attributed to God, for then he would be proved to 
*beasoul with attachments. Jfit be said that God is creator by 
‘the very virtue of existence, than all existing souls must be 
* gods!, and, so adds the commentator, the doctrine of one God 
* must be surrendered.' 

* Kapila then goes on saying that the existence of God 
*eannot be established? because there is no proof. There 
* ean be no evidence of sensation? on such a subject, nor can it 
‘be proved by Inference,‘ because you cannot exhibit an 
‘analogous instance. And as to the testimony of the S'ástra, 
‘it is decidedly for pradhdna, or nature’, as the ultimate cause 
* of all things.’ 

“I need not follow our author further in what he says 
to point out certain inconsistencies in the Vedanta doctrine. 
But I suppose there can be no doubt of his absolute denial of 
a Supreme Deity.” 

Kápila.—' I think my good friends you are not doing justice 
to Kapila. As I said the other day, his only fault is his un- 
flinching honesty. He will not equivocate on a serious subject 
such as the one under discussion. The difficulty with all 
philosophers has been how to reconcile the idea of perfect 
freedom, suggested by the conception of a Supreme Divinity, 
with the bondage betokened by subjection to motives. No 
animated and thinking agent does any thing without a purpose, 
and a purpose must always betoken mental imbecillity. The 
followers of the Nyáya and the Vedanta feel this difficulty as 
keenly as ourselves, only they do not boldly avow it. The 

Vedántists evade the real question by saying that God 
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तद्योगेपि न femme: o y.6,7. 
रागस्तृत्कटेच्छा 1 E Vijndna Bhikshu, 
प्रधानशक्तियोगाचेत्‌ सङ्गापत्तिः । सत्तामात्राचेत सर्व्वेश्वय्य । ९७9 
° ्रसाणाभावान्न तत्सिद्धि | ९.10. 
Seat तावत्‌ प्रत्यक्षं नास्ति | 

' सम्बन्धाभावान्नानुमानं । 

“श्रुतिरपि प्रधानकारस्यत्वस्य- ४,१2 


3 
Aa 


TONETA e 


ee a ee 


SANKHYA PLEADINGS. 193 


creates the world in connection with avidya, 
delusion). They thus support their system by actually attri- 


They am deny supreme NE to the creator. 
Such is the theism of our opponents before whom Kapila's 
teaching must dwindle into a nirisara system! I doubt 
whether any one can have the boldness to say that avidyá, 
or a principle of ignorance, is a more intelligent cause than 
prakriti or inanimate nature. S'ankaráchárya's wonder at 
the idea of inanimate nature producing such a harmonious 
world ill consorts with his own doctrine that the same world 
was created by ignorance or want of deliberation. He that 
can believe that a principle of ignorance could project a 
plan of the universe before us, need not look aghast at the 
idea of an unintelligent principle performing the same exploit. 
“Sankara is as confident that Brahma or the spirit is 
nirguna, or destitute of affections, as Kapila that the Purusha 
is nissanga or free from attachments. Kapila carries out his 
principle and maintains that the soul without attachments 
cannot be a creator, having no motive for any action. The 
Vedántist endeavours to reconcile opposite principles by main- 
taining that the nirguna Spirit, also independent of motives, 
creates the universe in association with avidyá or ignorance. 
“But the most unaccountable flight of Vedántic imagination 
is in the saying that Brahma or the spirit is not really associat- 
ed with delusion—that it is through avidyá or delusion that 
delusion is attributed to him. Kapila will have nothing to do 
with this tissue of inconsistencies!. If it is a delusion to 
attribute delusion to the spirit, then he is not really associated 
with delusion, and if without such unworthy association he 
could not create the universe, then it is a fallacy to cail him 
the creator. Avidyá or ignorance must be the real creator. 
If the Vedántist will only give up his addiction to party and 
boldly search out the truth, he must be driven to the conclusion 
that the world was created by a principle of ignorance, a 
conclusion not essentially different from ours—while ours has 
the further advantage of being a more intelligible and consist- 
ent theory. 1 z " 
"It is useless to remind घड of the complex and harmoni- 
ous arrangement of the world. The real question remains 


: नाविद्यायोगोनिःस ङ्गस्य । तद्योगे तल्तिद्वावन्योन्या श्रयत्वं ॥ 
v. 18, 14. 
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unchanged—how to associate a perfectly free intelligence (such 
as you must suppose the Creator to be) with ignorance and 
delusion, or with a subjection to motives and purposes.” 
A'gamika.—''But you do not deny, friend Kapila,—do 
you that purusha, or the Spirit, does perform various acts 
in the world. Why then must you deny his creative agency?” 
Kapila.—* We do deny that purusha does any thing in 
reality. He is essentially free from those impulses which iead 
to action, and from the encumbrances of body and mind 
wherein consist capacities for operativeness. The soul appears | 
operative simply because of its active accidents—just as a 
crystal vase appears coloured because of the red flowers placed 
in it, but is itself devoid of any taint or tinge. It is not 
affected or fettered by the operativeness of its accidents. Tf it 
appears affected, disturbed, or fettered, it is because of the 
mind with which it isfor a time associated. The actions and 
passions are all of the mind, notthe soul’. Nor does this accidental 
and temporary association produce any permanent, or even mo- 
mentary, impression on the soul, for it passes off like water 
on a lotus leaf without real contact, and without leaving any 
traces behind itself?. ‘The soul is witness, solitary, by-stander, 
speculator, and passive. ‘The qualities, as agents, act; a 
witness neither acts nor desists from action. ‘Though the 
qualities be active, the stranger (soul) appears as the agent. 
“There being activity of the qualities, soul which is indifferent, 
or inactive, appears as if it was the agent, which it is nots.’ 
"So you see we do deny the operativeness, and maintain 
the perfect freedom of purusha. And even if the contrary were 
the fact—even if we allowed that the soul was competent for 
certain acts, still it would not follow that he was competent 
for the act of creation. Supposing the soul were subject to 
motives and impulses, and therefore capable of ordinary 
agencies in the world, he would for that very reason be dis- 
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qualified for the*great work of creation, for which 
fettered by attachments, could be competent.” 

A'gamika.—' You have just cited a passage from the 
Karika and Gaurapada’s commentary thereon, Those autho- 
rities seem to acknowledge the superintendence of the soul 
overnature. The Kárika says ‘ there must be superintendence,’ 
on which Gaurapdda comments thus ; ‘ As a charioteer guides 
‘a chariot drawn by horses able to curvet, to prance, to gallop, so 
‘the soul guides the body : as itis said in the Shashti Tantra 
‘Nature, directed by soul, proceeds.’ Vachaspati also says 
‘whether this (evolution) of nature be for its own purpose or 
‘that of another, it is a rational principle that acts. Nature 
‘cannot act without rationality, and therefore there must be a 
‘reason which directs nature. Embodied souls, though rational, 
‘cannot direct nature, as they are ignorant of its character: 
“therefore there is an omniscient Being, the director of nature, 
‘which is I'ewara, or God.’ 

“ Thus you see, Kapila, that even among the upholders of 


no agent, 


your characteristic doctrine of creation by the agency of 


nature, men are compelled to acknowledge a Supreme Intelli- 
gence, the author and director of nature.” 

Kdpila.—** The Sánkhya is pre-eminently a system of dis- 
criminative knowledge. We are, by name and profession, 
guardians of the interests of truth and reason, and it would be 
a betrayal of those interests, if on a subject of such awe- 
striking solemnity as the creation, we failed to follow out our 
principles to their legitimate consequences. I have told you 
that we are not wanting in admiration of the wonderful 
mechanism of the universe, but we cannot persuade ourselves 
so far to lower our conceptions of moral and spiritual greatness 
as.to allow the competence of a creator that is itself under the 
thraldom of motives and purposes. The very title of Sánkhya 
would be a" misnomer if we admitted such a low standard of 
moral greatness in the Creator of the world.” 

Satyakrima— ‘1 feel more perplexed a than ever how to 
understand the drift of your sayings. You have challenged 
our veneration by speaking of the awe-striking solemnity of 
the subject of Creation, and you have been raising our concep- 
tion of the moral greatness of the Creator of ihe world. You 

ave been raising our conceptions however only to hurl them 
down by a dash. You teil us of the moral greatness of the 
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Creator, only as a prelude to your doctrine «that there is no 
Creator of any intellectual and moral qualifications what- 
ever; and you raise our conceptions of that greatness, only 
to assure us that there is no moral greatness of any standard 
in the world—for thought and action are affections of the 
mind, not the soul. They can no more touch the soul than 
the red roses in a vase taint the crystal of which it is 
composed. What is the meaning of *awe-striking solemnity’ 
if there be no God in the universe? Who is to strike the 
awe? What can be the value of knowledge at the utmost, 
if there be no God to be known? What can you mean by 
a betrayal of the interests of truth and reason, if the soul is 
not responsible for any acts ? 

“You say your difficulty in the way of acknowledging a 
Creator of supreme intelligence is how to reconcile subjection 
to motives and purposes with omnipotence. Yo do not deny 
the evidences of design which the universe displays, but you 
cannot allow the existence of a Designer because of the moral 
difficulty you have mentioned. Before this difficulty the 
argument from design loses its force with you. 

“In the case of the Supreme Being, however, we are not 
called upon to say that he requires an external motive for any 
thing He does, much less are we at liberty to speculate on 
his motives. He has His all-wise, all-gracious plans, and he 
acts according to the good pleasure of His will. 

“The argument from design, again, is a sheer logical argu- 
ment based on the very nature of all reasoning. It cannot 
lose its force from any consideration whatsoever, while the 
moral difficulty you have raised is a creature of your own im- 


agination. It does not consort well with the p on you 
claim for your system, as ‘ pre-eminently one of discriminative 


knowledge, to set aside a logical argument on a mere 1 
theory about motives and purposes. That the universe was 
created by a Supreme Intelligence is attested by the indica- 
tions of design around us, prior to all other considerations. As 
४७ His motives and purposes, that is a point which concerns 
ihe question of His attributes, not of His existence. 

* And here must we not pause to consider the nature of our 
inquiry before we venture a single step further? Before Him 
who projected the vast universe, in which our own dwelling 
place is but an atom, and of which our powers of sensation 
and reflection can reach but the smallest conceivable portion, 
before Him, I ask— what are we, and what are the highest 
flights of our imagination! Are we to venture on probing His 
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y any of its 
finite grasp at 
tives and pur- 


motives and purposes? Can the human mind b 
devices fathom the depth of His purposes—the 
the Infinite? And are we to say that His mo 
oses are abridgments of His essential freedom ? 

* Well does the author of the Sarva-dars'/ana-s 
that benevolence is His purpose!! And that such a purpose 
can be no detraction from His freedom, just as a person’s own 
body cannot be an interposing barrier to himself. His mo- 
tives and purposes who shall presume to fathom? Enough 
for us that in all He has made we see striking adaptations to 
the comforts and c nveniences of animal life, and thus desery 
signs of benevolence written in indelible characters. 

“To say that an essentially free spirit is incapable of 
motives is to beg a moral question—and to build a moral 
system on a mere fanciful theory. Granted, Brahminical 
philos jphers have held the same theory—granted, the Vedán- 
tists are guilty of inconsistencies ;—(though I very much doubt 
they will protest against your version of their doctrine)—is 
that a reason why the divine glory should be obscured, and 
knowledge deprived of its highest object—the only object that 
can lend it dignity or importance? Do you think you have 
made out a great case for your system by contending that all 
its speculations end in this, that there is no God in the world — 
and that all its knowledge consists in the dogma that there is 
not and cannot be any intelligent and deliberate act or moral 
agency in the universe ? 

"Isnot the saying that a free spirit can have no motive 
itself a gross abridgment of its freedom? The only idea we 
tan have of a spiritual essence is that it is an existent sub- 
Stance endowed with mind, with will, with powers of intelli- 
sence and action, but destitute of physical organs. ‘To deprive 
it of motives and emotions is to deprive it of will and of active 
Powers. You do not deny that mind implies all this, but you 
Will not allow that spirit is essentially and constantly con- 
nected with mind. What caw its existence mean then? How 
can 1t differ from a nullity ? है 2 ; 

“ What is the value of a freedom, either, in which there is 
no freedom of action? What is independence, a one is denied 
the choice of doing what he pleases? ‘True freedom implies 
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not a mental void, not a destitution of attachment and | 
vity, not a state which can only be characterized by a nega- 
tion, but a power, a power to think and to act. If it involves 
a negation at all, it is simply a negation of attachment to 
that which is evil—a negation of activity in the wrong 
direction." 

Kapila.—': But how can you trust to one's discriminating 
between that which is good and that which is evil—between a 
right and à wrong direction ? 

Satyakima.—''Ys not that the very discrimination which 
your philosophy undertakes to discuss? But whether 
your philosophy teaches that discrimination or not, you will 
perhaps allow that it is no bondage to the creature to do that 
which his Creator intended he should do. And the intention 
of the Creator may be inferred from the constitution of the 
mind itself. If desire and aversion be, as they undoubtedly are, 
natural to the mind, they cannot of themselves be evils. It is 
not a bondage to the father to love his son. It is no bondage 
to any—it is on the contrary true freedom to love virtue and 
hate vice. It is no bondage to desire or do what is good. No 
one has ever regretted such an impulse or act. No one has 
ever derived any thing but pleasure therefrom. 

** There is no doubt much evil in the world, One cannot be 
too jealous of his affections lest they lead him astray. Care 
should be taken to regulate them. Human nature requires to 
be reformed and regenerated. But to destroy is not to reform. 
To renounce is not to regulate. Nay you cannot destroy, you 
cannot renounce the passions and emotions of the mind. They 
are natural, and, as your A'chárya admits, what is natural 
cannot be destroyed!. You will only force them to take the 
wrong way by refusing them a field of action in the right way.” 

Kapila.—'* We do not deny that passions and affections are 
natural to the mind. We say it is endowed both with intellec- 
tual and active powers?. But the mind is distinct from the 
soul, nor are they so associated as that the passions of the one 
should really affect the other. The association is temporary. 
The two are not essentially connected with each other.” 

Satyakdma.—‘* You mean the soul is not essentially possess- 
ed of intellectual and active powers. The freedom then which 
you are postulating in behalf of the soul is not the freedom 
which implies moral greatness. It is the freedom of which 


>> ee m >... 


1 स्वभावस्यानपायित्वात्‌ ॥ ४ उभयात्मकं मनः | गा. 26. 


ania यमक 


WHAT TRUE FREEDOM IS yor, 199 
stocks and stones may boast ; it is the freedom which the 
paralytic attains 1n proportion to the ext 

There can be no moral greatness without 
any moral ल्य without choice of action, 
to impulses and has the „power of action, 
temptations to evil and deliberately chooses th 
may assert a claim to moral greatness— not he, 
of feeling and emotion, or das no power of action. 

"Nor do you propound a very dignified idea of Spiritual 
freedom when you say that the soul’s tranquillity and con- 
tentedness are or ought to be like those of the harlot Pingalé 
who simply submitted to what she considered a hard necessity 
when it was out of her power to attain her wished-for object’. 
There is no moral virtue in such forced resignation. 

“And yet on a mere moral quibble, itself militating against 
every moral principle, you must set at nought all the indica- 
tions of benevolent design which you see in the world, and 
pronounce it to be a world without God. And rather than 
allow freedom of action to a free spirit you are content to admit 
the undirected agency of an inanimate and unintelligent prin- 
ciple. You will allow that dead matter is competent to pro- 
duce the wonderfully complex mechanism of the world, but 
you cannot admit that an intelligent spirit, having a purpose in 
view, could have such competence. This is, to use a well 
known proverb, to strain at a gnat while swallowing a camel. 
And the gnat, too, is simply a creature of your own fancy ; for 
there is no moral difticulty in the supposition of a free spirit 
acting freely according to the good purpose of his own will. 

"I am perfectly amazed at your undertaking to rid the 
country of heresy and yet admitting and enforcing some of 
MS worst tenets. The swabhavicas are no doubt the most 
angerous of Buddhists. And yet your theory seems to me 
Precisely the same as theirs.” 

" AMgamika.—* Is if possible that the doctrine of the vener- 
able Kapila can be so bad as that!” 
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Satyakama.—‘‘ The Buddhists I have named deny God’s 
agency and attribute the creation to swabkéva. They speak 
also of the efficacy of Karma, or the merit of works, and reject 
the idea of a divine providence by asserting the necessary con- 
nection between works and their deserts. They say ;—if God 
is the agent, then what are works for? and what is the use of 
yatna (effort) either’ ? * teaching on creation and proyi- 
dence appears to me to be precisely the same. He deliberately 
gives up the idea of an intelligent Creator by maintaining the 
theory of an inanimate but yet operative prakriti, and he says, 
almost in the very words of the swabhavika Buddhists, that 
the distribution of rewards is not under divine direction because 
it is regulated by karmu, (works). I must do him the justice 
to add that the majority of Brahminical philosophers have 
broached the same doctrines in other words.  Vedántism, as 
our friend Kápila justly remarked, did not dare to assert God's 
creative power without associating him with avidya, nor could 
it acknowledge his providence without at the same time teaching 
that God and the world were identical, and that there could be 
no giver or receiver of benefits or favors. Vedantism also falls 
back on the old idea of adrishta or karma and its deserts, in 
order to account for the unequal distribution of pleasure in the 
world. 

“ Our philosophers, indeed, while professing to guard against 
Buddhistic teaching, have only contributed to its wider diffusion 
by setting forth, perhaps unconsciously, some of its character- 
istic tenets of a very pernicious tendency. Discontent with 
life and existence are taught as clearly in the Brahminical 
schools as in the Buddhist sects. The merit and demerit of 
karma or works are spoken of, in some of our schools at least, 
not only without reference to, but also to the absolute denial 
of, a judicial governor of the universe. The influence of karma ५ 
is supposed to be itself sufficiently powerful for the government i 
of the world, and the idea of God as Creator and Supreme ruler 

is deliberately renounced. Dhyana or meditation is inculcated — 
as an effectual means of escape from the miseries of life and J 
existence, but no object is presented to the mind on which 
dhyana is to be exercised. I do not know whether Buddha 
himself taught all these doctrines, but there is no denying that 
many of his followers hold them with great tenacity—and our. 
Kapila has evidently adopted them from the same source. He 
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and attributes the distribution of rutía or re 

influence of karma. And yet, like ae Buddhists, be cated 
dhyana and of true knowledge as the only means of emancipa- 
tion. What importance can possibly be attached to dhyana or 
knowledge if the world be without a God ?” 

Kapila.—'' I will not be so disingenuous as to deny the force 
of some of your observations. T must however explain our 
definition of dhyana. Our A'chárya had said that knowledge 
is the only means of emancipation. But lust after the things 
of the world: presents formidable obstructions in the way of 
knowledge. He accordingly tells us that dhydna is the best 
means of suppressing lust and promoting knowledge! He tells 
us also that dhyana consists in the stoppage of intellectual 
exercises on other points than those which are the select 
objects of contemplation?. And this is done by controlling the 
breath in a proper posture and by assiduous discharge of the 
duties of one's? own stage of life, as well as by renouncement 
of all passions and desires.” 

Satyakama.—'* But what can be the ‘select object’ of dhyana 
or knowledge in your system? You acknowledge no Supreme 
Divinity, and your great conclusion is I am not, nor aught is 
mine. 

Kapila.—* By dhyána we mean the abstraction of the mind 
from all objects.” 3 र 

Satyakama.—' Am I to understand that dhyana or medita- 
tion means that the mind does not actually meditate on any 
thing, and that it is in a state of entire inactivity, not dwelling 
on any reality whatever.” 
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denies a Supreme Being as creator and governor of the universe. 
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Kapila.—'' Yes—certainly you are to understand so." For 
though the scholiast adds, ‘ other than the select objects of 
contemplation,’ yet that is not found in the Sutra itself. And 
Kapila says elsewhere that dhyana implies the mind without 
an object}.”” 

Satyakama.— What can be the efficacy of such meditation, 
or rather such no-meditation ?” 

Kapila.—‘ Our A’charya, in anticipation of this very ques- 
tion, says that one great use of dhyana is the suppression of 
lust. When you can abstract your mind from every thing in 
the world, it is certain you exclude all passion and lust.” 

Satyakama.—* Your dhydna or meditation is then a nega- 


tive idea. It does not imply. the pondering of any reality in 


the mind, but rather dwelling on no-thing. It is natural that 
your knowledge should be equally negative,—for, says the 
Kárika, 'through study of principles, the conclusive, incon- 
* trovertible, one only knowledge is attained, that neither I am, 
‘ nor is aught mine, nor do I exist.’ ” 

Kapila—* Is it not one of the most admirable features in 
the Sánkhya system that it teaches you the truth of truths— 
that all things are vain and transient. You may call ita 
negative conclusion, but are not some negative conclusions of 
the greatest value, and above all is it not of prime importance 
that men should be convinced of the vanity and nullity of vain 
and unreal things ?" 

Satyakaàma.—' It is no doubt of the greatest importance 
to be convinced of the vanity of vain things, but why is it so? 
Is it not because the exposure of the vanity of vain things 
facilitates the knowledge of things that are real? But if, as 
you say, there be no God in the world, nothing pre-eminently 
real—if all that your discriminative knowledge has to unfold 
is that we are not, nor is aught ours, —I really cannot see what 
great value there can be in such knowledge. That knowledge 
is simply the information that nothing is ours. It might be a 
most valuable information, if along with the denial of things 
unreal,it contained an assurance of that which is real and 
abiding. The dispelling of error is no doubt an inestimable 
blessing when there is a corresponding great truth to be com- 
municated. But in a system without God, without an active 
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soul, with simply a passive by-stander purusha, essentially 
devoid of mind, and with the mere projections of an inanimate 
principle, themselves to be denounced as vain and transient— 
in an empty system such as this, what claims can be possibly 
set up on the score of valuable information of any kind? 

“ And as to the ultimate object which the system professes 
to have in view, the emancipation of the soul, the idea becomes 
preposterous when you confidently assert that the soul neither 
has nor is capable of any real bondage or freedom!, "There is 
nothing to emancipate the soul from—for you say the soul can 
have no bondage. If it has any pain by reason of its connec- 
tion with mind, ıt is merely a reflection or shadow of pain’. 
Nor could there be a possible way of emancipating it, for you 
say it is not so associated with mind and the senses (the 
only media through which it could be reached) as that sensa- 
tion and reflection could affect it any more than water 
can affect the lotus leaf on which it drops’. And even if the 
soul could be reached, it could not be emancipated from a real 
bondage, because that. which is essentially bound cannot on 
your theory be liberated. 

“ Such is your system, and it is you say a preservative from 
Buddhism. But, what Buddhistic doctrine can possibly be 
put down thereby, appears to me an enigma incapable of 
solution. It cannot be its atheism, for Kapila’s system is 
itself without God, It is then simply its rejection of caste 
that you wish to remedy with the help of the Sánkhya? Allow 
me once for all to put you on your guard against the spirit 
that pervades E- system, You care not for the honor due 
io God, or rather you argue against His existence; but you 
are particularly jealous for the honor of your own fraternity. 
Yow are not offended at Buddhists’ denying the God of Heaven 
—on the contrary you support their doctrine in this respect, 
you are ready with your prakriti-to re-inforce their swabhava 
in the unholy contest against God. But you cannot tolerate 
their denial of Brahminical supremacy—you cannot allow their 
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onset against gods-of-the-earth as you delight to call your- 
selves." 

Kapila remained silent for some minutes. He then remarked 
that he had never thought of the Sánkhya except in connection 
with the Vedánta, and there could be no doubt it contrasted 
favourably with S'ankara's pantheism. He never reviewed it 
in its relation to Buddhism. He must confess that such a 
review was desirable for the purpose of investigating truth, but 
all he could now promise was that he would cogitate calmly 
on the subject. 
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FROM THE SAME TO THE SAME. 


We have just got through the festivities of a grand marriage 
in our neighbourhood. The Rajah’s daughter was united to a 
fine young man, as handsome in his person, as he is noble in 
his origin and graceful in his manners. You have never yet 
told me how you manage these social affairs in your part of 
the world. With us matrimonial ceremonies are generally 
performed at night. The bridegroom comes with a large 
retinue of friends, marching in procession. He is received at 
the door by the bride’s party, and thence conducted to a 
spacious hall where he takes his seat as the lion of the evening. 
3efore him are assembled, on the one hand, the party he has 
himself bre i , and on the other the company invited by the 
bride's friends. Learned Brahmans often take these opportu- 
nities of making themselves known by means of literary and 
philosophical controversies ; which commence in good humour 
indeed, but sometimes become sufficiently animated to require 
the interference of third parties for the peace of the house. 

On the occasion of the wedding I have just mentioned, 
all pundits of any pretensions in the neighbourhood were 
invited to grace the assembly. Tarkakima, A'gamika among 
my new friends, as well as many old faces long familiar 
to me, were there. Satyakáma was not asked, for his highness, 


though himself of an EJ mind, was afraid of offending the ' 


Prejudices of others. The bridegroom, however, was not so 
timid. Young Bengal, you may have heard, does not give way 
to such scruples ; and we had an instance the other night in the 
bridegroom's bri nging Satyakáma in his company. . 3 
As soon as the bridegroom was conducted to his splendid 
Velvet throne, and the numerous guests who formed the two 
Parties for the evening had assembled, Tarkakama came up to 
me and said, * Do you see, Satyakéma is here? He has, as 
you know, lately been carrying on hot debates on the several 
Schools of our philosophy. I think we should have told him a 
he very beginning that although we assent to the teaching o 
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the Nyaya and the Sánkhya in deference+to the venerable 
Rishis who propounded them, yet it is not on the Nyaya or the 
Sankhya that our hopes of Salvation are practically placed. 
We dare not say that Gotama or Kapila was or could be wrong, 
but we certainly do not look to the system founded by either 
for spiritual consolation. Men may in their speculations give 
a preference to their analysis of the intellectual powers or their 
peculiar rules of reasoning; vidyarthis (students) may go to the 
school of Gotama or Kanada for mental discipline, but the 
mumukshe will not turn that way for the salvation of his soul. 
It is to the Vedanta that we look for such salvation. It is on 
the sacred teaching of this school that we rely in your efforts to 
escape the miseries of life. Satyakáma could not have enjoyed 
even a seeming triumph against us if we had taken our vant- 
age-ground on the Vedanta, and cut short the unprofitable 
discussion of categories and topics. Our case has at present 
an unfavourable appearance because of our not having con- 
sidered what would be the best tactics for us to adopt. But it 
is not too late to set him and ourselves right on this point. 
We have a good and fitting opportunity now and here." 
Scarcely had Tarkakdma finished these words when our 
attention was arrested by a noisy debate which several pundits 
had commenced with a view to introduce themselves to the 
notice of the assembled audience. It did not appear to bea 
regular controversy on any particular point. It was a series of 
desultory discussions, kept up at random, by several persons, 
impelled by jigisha (a desire of victory) rather than jzjnasa (a 
desire of knowledge), in which there was a greater display of 
learning than search after truth. It is impossible to report to 
you all I heard. As there was no connected argument the 
reasoning employed cannot be called to recollection on any 
principle of suggestion. Jean only put down desultory passages 
as memory may serve them out. : 
One said the world was produced by the union of prakrite 
and purusha, and that S'iva was the great God. ‘I cannot, said 
another, allow your last saying. The Máhes'waras are all 
wrong. Vishnu is the great God. Did not Siva confess his 
inferiority when he failed to protect his devotee, king Vána, 
against the divine Krishna!?' * You are all wrong, cried a Yogi 
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of the Sénkhya school, all wrong, both Méhes’waras and Bhága. 
vatas, "The active EL of God is not at all 76003 

rakriti is alone sufficient.’ * Prakriti y, 


alone sufficient ! (sai 
r at ’ (said 
another) I say purusha is alone sufficient. No necessity for a 


prakriti. All this is out of nothing’ ‘All this is out of nothing ! 
Then the husbandman may reap without sowing, the potter 
may get his vessel without working, and the lazy weaver 
find his cloth as successfully as his hardworking associate! 

One of the loudest talkers was a Vaishnava of the new 
school of Chaitanya, and a follower of the Bhágavata philo- 
sophy, for us e he had acquired the surname of Bhigavata. 
He was contending, against a follower of S'ankaráchárya, that 
the Supreme Being was not and could not be wirdkéra (form- 
less), that he had an eternal vigraha or form of which no 
created being can have the least conception, and that those 
who denied this truth denied in effect the existence of God, 
and are to be stigmatized as those rankest of rank Buddhists 
who maintained that the creation and conservation of the 
world do not require the exercise of divine agency, the merit 
of karma, being itself sufficient. ' Well has it been said that 
the doctrine of nd yd, which falsifies the eternal form of God, 
is E disguised Buddhism?—a blasphemy against gods and 
Vedas.’ 

While the learned expounder * the pancha rétra theory was 
thus declaiming against the ideal Vedantists, there came 
forward, from one of the hinder rows, a pundit, whose features 
and habiliments were somewhat different from the rest of the 
company, and who, T afterwards learnt, was a Buddhist s'üstri 
attending on a Nepaulese officer (colonel, they called him) 
now on a visit to Bengal. The officer and the s‘éstri were 
both invited by the bride's father. “ So, venerable Bhágavata, 
said the 1 uddhist, you take us to be not only impious 
ourselves, but also patterns of impiety. You cannot find a 
"ore rhetorical term for rebuking your opponents than by 
comparing them with Buddhists, You call us revilers of gods 


Baw श्नत्रकर्म्मग्यप्रवतमानस्थापि सस्यनिष्पत्तिः स्यात Ric 
31 संस्क्रियायामप्रयतमानस्थापि अमत्रो पत्तिश्च तन्तुतरायस्थापि तन्तूनतन्वान- 
"fg तन्वानस्येव. JATH: | Sankara Com. Vedant, IT. 2. 27. 
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and Vedas. Well, we shall patiently submit to your inflic- 
tions. This is not the first time when we have been called 
to bear them. But will you allow us to say one word in our 
defence ?”’ 

Bhagavata.— I meant no offence to you, Sir. But we shall 
gladly receive any explanations from you.” 

Buddhist“ Well, then, I say, If we have reviled gods and 
Vedas, we have done nothing more than your own Bhagavan 
Vasudeva has done." 

No sooner had the Buddhist S'ástri uttered these words than 
a whole troop of Bhágavatas and Vaishnavas vociferated aloud 
—“ Dont hear him! dont hear him! Oh blasphemy against the 
Lord! could the Lord revile gods and Vedas? Impossible." 

The assembly was now in an uproar. It was with some 
difficulty that a domestic Brahmin of thé Rajah restored 
silence and order, and told the disputants that it was unbecom- 
ing the dignity of learned and aged religionists to create such 
confusion and disorder. '' Young men of hot blood," said he, 
“have been known on occasions of marriage festivities to 
carry literary contests to the length of smashing lights and 
chandeliers, but the Rajah has a right to expect better examples 
from venerable s'ástris." 

The Buddhist was now allowed to speak for himself. 
“Tf,” said he, “the force of numbers and the power of 
eloquence are to decide between us, then I must at once 
retire from the contest. I am a foreigner, single-hànded, 
and far from my country, and I do not pretend to the 
dialectics of your schools. But if you will listen to 
facts, I will point to certain sayings of your Wasudeva 
in proot of my assertion that we do not revile gods and Vedas 
more than he has done. For how did he remonstrate with 
his foster father Nanda against the popular custom of tender- 
ing divine worship to Indra? ‘By karma or the merit of 
‘works,’ said he, ‘are living creatures born, by karma again they 
‘ enter into dissolution. Pleasure, pain, fear, bliss, all proceed 
‘from karma. If there be a god, the distributer of the fruits 
‘of others’ actions, he too bestows them only on workers. 
‘ There is no such thing as a Lord of one that works not. 
* What can Indra do to men following their respective actions? 
* He cannot counteract what they do by virtue of swabhava, or 
‘nature. We are subject to nature and we follow nature. 
* Every one, whether a man, an asura, or a god is under the 
“control of nature. A person receives and gives up various 
‘sorts of bodies by the instrumentality of karma, which is 
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‘itself our friend, our foe, our stranger, our preceptor, our 
*god. Let one therefore following his nature and doing his 


‘own work worship karma, ‘That which a Person is fitted to 


‘observe is in reality his god. He who, living on one principle 
‘observes another, receives no good therefrom, just as a lady 


*of honour receives no benefit from a paramour!’ 
“I appeal to your fairness, learned Sirs,” continued the 


Buddhist, “if any precept of S ákya Sinha can he a stroneer 
denunciation of the divine power than the passage I have just 
read from the great text book of all Bhágavatas, And a to 
the Vedas, allow me to remind you how the Upanishad itself 
É of them when it stigmatizes all four as aparé, or inferior 
and classifies them with books which muy be considered 
manuals for children. We never intended to say anything 
more severe than this. S'ándilya also Speaks of the four Vedas 
as failing to teach the way of salvation, and S'ankaráchárya 
calls that saying a reviling of the Veda’. And your divine 
Vásudeva himself condemns the florid speech of those unwise 


' कम्मणा जायते जन्त: equi प्रहीयते । मुखं दःखं भयं क्षेमं 
कर्मणेतरामिपद्यते ॥ अस्त चेटीश्वरः कशित्‌ FORINT p कत्तारं 
wad सोपि नह्यकतुः mai सः ॥ किमिन्द्रेणेह मूतानां खं खं वर्म्मानु- 
वर्तिनां । अनीशेनान्यथा कर्त स्वभाववि हितं urba खभावतन्त्रो हि जन: 
खभ।मनृवर्तते । स्वमावस्थमिदं सर्ग्व सदेतासूरमानुषं Gaag वचात 
जन्तुः प्राप्योतसुजाति कर्म्मगा । शत्रु fama: अभम गुरुरीश्वरः d 
तस्मात संपूजयेत कर्म्म aaea: marisa | अञ्जसा येन वर्तेत तदेवास्य 
हि देवतं ॥ आजीव्यैक्ततरं भावं यस्त्वन्यमृपजीवति T ame 
कषेमं जारानारय्यसती यथा ll ^ Bhagavata. x. 24. 13- 20. 

*तत्रापरा नवे दो यजुर्वेदः सामवेदोऽथर्ववेदः शिक्षा कल्पो व्याकरणं 
निषक्तं छन्दो ज्योतिवमिजि । अश्च परा यया तदक्षरमधिगम्यते । 


Mundaka. 
वेदेषु परं श्रेयो शाण्डिल्य zz शास्तमधिगतवानि Af 
A PS 
aaia देशनात | Vedant Com. IT. 2. 45, 


Dy » 


210 DIALOGUE VII. 


men who, ‘addicted to the texts of the Veda,:and bent on the 
enjoyment of heaven, say that there is no other way than this, 
The sentiments of such men are not fitted for samadhi, or the 
mental abstraction necessary for nirvana in Brahma',’—terms 
and ideas which I very much suspect you have borrowed from 
our philosophy and its nomenclature." 

Bhagavata.—‘‘ Ah, but the divine Vasudeva has elsewhere 
set forth the authority of the Vedas and the dignity of the 
gods. Tt is only when he was expounding the Jnana-Kanda, 
or chapter on knowledge, that he was speaking in depreciation 
—not of the whole Veda, but of the K«trma-Kanda or chapter 
on works." 

Buddhist.—* And yet, relying on the same * chapter on 
works, he inveighed against the worship of any divinity, 
after the fashion of Jaimini. Well, Sirs, the only difference 
between us is that we hold to a consistent doctrine, whereas 
you make a convenience of your gods and Vedas,—sometimes 
defending. sometimes condemning them, just as your faney 
prompts you for the moment. "This only confirms me in my 
opinion that when our S'ákya of blessed memory protested 
against your original system of mere rites and ceremonies, and 
4 the way of escaping the miseries of life and of transmi- 
gration, you would neither follow him, nor could you resist the 
force of his doctrines. So you borrowed some of his ideas about 
the bondage of works and the means of samadhi and nirvana. 
But truth does not find its natural place in a system of ‘error, 
and so you have a series of inconsistencies in your philosophy 
on which your best doctors are perpetually wrangli ng with one 
another. Your original Vedas say nothing of the miseries 

-of life, decay, and transmigration, nor impress on your minds 
the necessity of seeking for nirvana or mukti. Several of your 
Upanishads to present to your aspirations nothing higher than 
the sensuous enjoyment of heaven?; and, if some of those Vedic 
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! Bhagavad-Gita. II. 
"य एवमेता महासंहिता व्याख्याता वेद । सन्धीयते प्रजया पशभि- 
FAATAA स॒तर्गण SAA ॥ Taittiriya. 
sari य एवं बेद सन्धीयते प्रजादिभिः खर्गान्तेः प्रजादिफलमा- 
Aaa: || S'ankara on ditto, 
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after the age of S'ákya, and have learnt those tunes from the 
lyre of our philosophy.” ‘ Í 

The debate was going on after this fashion when Tarkakáma 
told me there was no use sitting and 1 istening to such incoher- 
ent discussions. He proposed that we should leave the dis- 
putants to themselves, ae seek a less noisy place for ourselves, 
We accordingly movec to a quiet corner in one of the side 
wings of the hall. A'gamika, Satyakáma, Vaiyásika, and a few 
other friends followed us. We formed a little group of our own. 
Tarkakama, referring to our past conferences, said to Satya- 
kama, that the N yáya and the Sánkhya were intended as intel- 
lectual exercises rather than as means of escape from the 
troubles of a sinful world. ‘It was the Vedanta to which we 
really looked for salvation. "Vyása and Sankara, are our real 
guides in a spiritual point of view. Gotama and Kapila may 
have taught us metaphysics and logic, but the author of the 
Brahma stitras and his commentator have shown us the way 
to life and happiness." 

Vaiyásika, not anticipating a controversy on the subject, 
spoke thus in support of "'arkakáma's remarks ; “ Do you not 
see, Satyakama, the great service which our venerable A'chárya 
and his commentator have rendered to the cause of Theology? 
How nobly have they fought with men who would set up 
other eternal principles in rivalry with the one Supreme Spirit. 
Vyasa told them, as he told the whole world, that it was per- 
fectly needless to look for other causes than one only Brahma 
in order to account for the origin of the universe.” 

E- I should be unwilling this night to enter 
into a discussion with yôu Vaiyásika. You and ,l have 
come in the same procession ; it is not usual for friends of 
the bridegroom to choose such an occasion for a debate 
among themselves. I will simply remark that your one Brah- 
ma is otherwise described to have as many forms or modifica- 
tions as there are things in the universe, and therefore your 
one eternal principle exceeds millions." 


स एवं विद्वानस्माच्छरोरमेदादूद्रं उत्नम्यामुष्मिन खर्गे लोके सर्व्वान्‌ 
FARAH: समभवत्‌ समभवत्‌ ॥ Aitareya. 

यो ar vana वेदापहत्य माप्मानमनन्से खरगे लोके ज्येये प्रतितिष्ठति 
प्रतितिष्ठति ॥ Kena. | 
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Parkakima.—“ I am glad to find you enter so readily into 
the spirit of our social institutions. Well, I have not come 
in your procession; perhaps you will have no objection to 
discuss the question with me. How do you make out that our 
one Brahma is of as many forms as there are things in the 
universe? 

Satyukama—* S'ankaráchárya, while dissenting from the 
Bhagavata theory of God possessed of four modifications, - 
Vasudeva, Sankarshana, Pradyumna, and Aniruddha, acknowl- 
edges that all existing substances ‘from Brahma, down to a 
bundle of grass’ ave modifications of God.’ And he approving- 
ly cites the text of the Upanishad which pronounces all this 
(6. c., ihe whole universe) to be God? The effect is declared 
to be identical with its cause, and that in a way which smells 
strongly of material pantheisim.” 

Terkakáma.—* Invert the predicate and you will easily 
understand the meaning of that text. Let ‘God’ be the 
subject, and ‘all this,’ the predicate. It will then read thus: 
‘God is all this,’ that is to say, God is manifest in all this. 
On whatever substance you may cast your eyes, you see 
nothing but an instance of the power of God." 

Satyakadma.— Very ingenious, friend Tarkakama. But the 
5th Sutra of IV. 1. protests against the idea of looking on the 
superior as inferior, on the king as a mere coachman, on 
Brahma as a creature. Brahma is to be predicated of creatures, 
not any creature of Brahma*. You may say A'ditya is Brahma, 
vital air is Brahma, lightning is Brahma, but you cannot 


' न चेते भगवझु हाशातुः संख्यायामेव safa ब्रज्लादिस्तम्बपर्य्यन्तस्य = 
JHJ अगतो भगवद्ञू टल्वावगमात्‌ | 1 Ved. Com. 11, 2, 44. : 
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affirm the converse. Besides you must remember T ani " 
criticising the text i isclÉ. T spoke of the leading doctors T ps 
Vedanta who cited it. If you refer to their writings ME 
find they did not cite it in the sense in Which you read itd 
suspect Vaiyásika will not be thankful to you for reading that 
celebrated passage in a sense which will evidently stultify th e 
authorized teaching of his school. And, Varkakednia v us 
searcely be ignorant of the fact that the meaning you attach 
io that sentence, though it is suggested by some eminent 
critics, is not supported by the context. What are the words 
that follow? * Vazjalan,’ an elliptical expression, the meaning 
of which no one has controverted, (i. ¢.,) being produced from, 
resolved into, and existing in Him, Tt would not be a natural 
reading to take the whole sentence in your sense; ' Gud is 
all this, being produced from, resolved into, and existing in 
Him!” The sense in which S'ankaráchárya and other 
eminent expositors have read the passage must be the correct 
signification.” 

Tarkakama.—'* Well, I will not press that point. But 
you cannot be ignorant of the fact that Vedantists consi- 
der the universe as a mere idea, a non-entity, a no-thing. 
The passage cannot therefore inculcate, as you contend ib 
does, a material pantheism, or an indefinite deification of 
every thing. It does not say that every thing is God; but 
that all this, which is no thing, is God. 

Satyatama.—''l am not sure the Vedantists will thank 
you for this interpretation either, though it has the support 
of Benares scholarship! Tf ‘all this’ means ‘no E 
then the sentenee will teach that something, which is itself 
no thing, is God, ov ‘the one only thing!’ Will you tell 
me if the passage in question is intended to teach doctrine 
or enforce practice? I can understand those interpreters 
Who say that this text, inculeating the identity of the world 
With God, is calculated to recommend mental tranquillity 
and contentment by showing that there is no room for ambition, 
avarice and Just’. According to your rendering, the text 


` यस्मात्‌ स्वमिदं विकारजातं ब्रह्मैव तजलात तछ॒लाव तदनत्वाच । 
Sankaráchárya I, 2. 1, 
2^ All; that is, no thing: Brahma being the one only ¢king.” Benares 
Magazine Vol. V. p. 491. 
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pronounces the world, itself no thing, to be ‘the one only 
thing. Why this compliment? There is a class of Vedant- 
ists who say the world is a non-entity, but I doubt 
whether their theology is at all better than that of Kapila or 
Kandáda." 

Tarkakama.—' I do not quite understand you. Ixpluin 
yourself." 

Satyakama.—* Whichever view you may take of external 
nature, whether with the parinama-vadis, who may be called 
material pantheists, you pronounce it to be a reality, or with 
the vivarta-vddis, who are a species of spiritual pantheists, you 
call it a non-entity, the text above cited must teach very 
questionable theology. It must either deify the world and 
inculeate the very error (which Kapila contended was neces- 
sarily involved in the Vedant doctrine) of every thing being 
God, or it will nullify the creation, and declare that nothing 
was called into being by God. And really it is difficult to say 
which is the worse teaching of the two. One thing however 
is certain; it confirms the opinion I lately read in an English 
review that pantheism is practical atheism. He who says the 
world is God precludes the idea of serving that God: for 
where the creature itself is God, who is to be the worshipper. 
The Vedant triumphantly adopts this conclusion, but we 
ought not therefore to be the less jealous of the impiety 
implied in it. It involves the very essence of Kapila's 
atheism. And he who says nothing was produced from him, 
as effectually excludes the practice of religion ; for if nothing 
be a reality in the world, there can be no real worship of 
God.” 

Larkakima.—'* 1 think, Satyakáma, you rely too much on 
English reviewers. If you adopt them as your masters, no 
wonder you will vilify the doetrine of the Vedant as practical 
atheism. Like teacher like pupil. But you cannot expect 
me to be much influenced by the language of your English 
masters." : 

Satyakánua.—'' Pardon me, ''arkakáma. I should have told 
you Sak" it was Ohiranjiva, the author of the Vidwan-moda- 
tarangint, that first suggested the idea which I afterwards 
found in the Review of which I have spoken. Listen to the 
words he has put into the mouth of his atheistic interlocutor ; 
‘Atheist (to the Vedantist) Well, very well, you bave now 
“entered a little into my views * * * But if the universe 
“be in your opinion unreal, then why unnecessarily invent 
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“ your Brahina ?* Without form 
“he be doing in the world! ?’ 

“The Vedantist, the author adds, “was silenced 
tion’. But this was not the whole extent of his humiliatio 
The Tárkika, or philosophical interlocutor, who seems to ee 
pound the author’s own views, says afterwards to the Vedantist; 
‘By pronouncing the world to be false, notwithstanding 1H5 
‘evident proofs of its existence, you appear to be a master 
‘atheist, destitute alike of shame and fear 32 4 

Tarkakima.— It may be all very fine to talk in this way, 
but how do you know the world has * evident proofs of its 
existence’? How do you know that there are external sub- 
stances? The evidence of the senses is surely not to be 
depended upon. ł low can you credit the eye which has been 
proved to be delusive in the case of a Mirage? Wiil you follow 
the example of the irrational deer who falls a sacrifice to his 
thirst, thereby giving the name to the Mirage’. 

“How can you trust the ear which has practised deception 
on you in open day light, as, for instance, in an exhibition of 
ventriloquism ? What confidence can the organs of smell and 
taste eonsistently call for, when they will present the same 
objects as sweet and savoury to some, but msipid or fetid to 
others? Witness the effects which assafoctida and English 
cheese produce on men of different tastes, Have you never 
walked, Satyakdina, through the China bazar of Calcutta, nor 
covered your nostrils before shops to which the barbarians 
flock for refreshment? ‘lhe world, whose existence you deduce 
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from proofs of this description, doubtless occupies a consider- 
able space in your imagination: but I cannot conceive what 
right you can have to speak of it as real, much less to vilify 
those who do not follow you in your phantastie flights." 
Satyakama— 1 think J have the same right to speak of 
the world as a reality that any of us has to speak of any thing 
atall You cannot hold an argument and at the same time 
deny the validity of proof. Remember the language of Gotaa 
whom you confess to be a master of logic. ‘If all evidence is 
to be rejected, then the refutation itself is inadmissible’ 
“The reasons you have advanced against the validity of the 
evidence which our senses give, themselves demolish your 


argument. The facts concerning the Mirage and ventri loquisin . 


must have been communicated to you through the instrument- 
ality of the senses; and if the senses are never to be trusted, 
then the facts from, which you have deduced your objections 
fall to the ground. How do you know, but through your 
senses, that the Mirage and ventriloquism have deceived you ? 

* Kanáda has well said that it is only when the senses are 
unsound’, or defective, or when some particular bad habit is 
E that a person may be deceived. 

* When however one sense may thus deceive you, the others 
may come. to your relief, and disabuse your mi nd. If the eye 
is imposed upon by a mirage, you can soon discover the illusion 
by the help of the ear and the touch. If the ear is deluded by 
the praetice of ventriloquists, the eye helps it to detect the 
error. You cannot I believe adduce à single instance in which 
all the senses were simultaneously deceived. 

“ But by arguing against the validity of the senses and the 
doctrine of the world’s reality, you are by no means doing good 
service to the cause of Vedantism; for you are thereby cutting 
away the ground on which the system rests. How does the 
great doctor of Vedantism introduce his doctrine? He NE 
the reasonableness of desiring the knowledge of Brahma. But 
who is Brahma? He from whom is the production, dc., of 
this?, says the aphorist; that is to say, as S'ankaráchárya 
explains and expounds it; © That Omniscient and Omnipotent 
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t cause, from whieh proceed the production, conservation, and 
+ destruction of this world, which is distinguished by names 
‘and forms, Oma many agents and patients, and times, 
í spaces, causes, effects, and fruits, adapted to one another, and 
‘the beautiful arrangement of which cannot be even imagined 
‘py the mind, is Brahma’. The aphorism and the commen- 
tary are but expositions of the text in the Upanishad in which 
the inquirer is informed that ‘He is Brahma from whom these 
‘elements are produced, by whom those which are produced 
‘are sustained, in whom departing they are resolved? Now if 
these elements are mere phantoms, no argument based simply 
on them, can be other than phantastie. Whether the maxim 
(ex nihilo nihil fit,) which affirmatively is an exact rendering 
of our interrogatory adage? of the Vedas, be universally true or 
not, so far as the necessity of a material cause is concerned, 
there can be no doubt as to the logical fallacy involved in 
reasoning a posteriori from nothing at all to something. What 
sort of a S'eshavat anwmana would Gotama call it, if after 
asserting it has rained, because the river has risen; you were 
presently to declare that the river has not really risen. The 
author of the Vidwan-moda-tar-angini does no injustice to the 
Vedantist when he calls him a master atheist, and represents 
him as foiled by the unhappy man who had worked up his 
mind into a denial of God. Nor does Chiranjiva wrong the 
Vedantist much by adding, ‘If that be the case, then who are 
‘you? what do you say ? and what is your Brahma? Of you, 
‘the utterer of unreality, nothing can be real.’ 


*अस्य जगतो नामरूपाभ्यां व्याकृतस्यानेककत्तृभोक्तुसंयुक्तस्य प्रतिनियत- 
देशकालति मित्तक्रियाफलाश्रयस्य मनप्ताप्पचिन्यरस्चनारूपस्य जन्मस्थितिम ङ्गं 
31: Bag miak: कारणाद्भवति तदत्रह्मेति वाक्यशेषः ॥ 

*्युतो वा इमानि भूतानि जायन्ते येन जातानि जीवन्ति यत्प्रयन्त्यमि- 
संविशन्ति तद्विजिज्ञासस्व तद्ब्रह्म ॥ 

"कथमसतः ASIA | Chhéndoaya. 

"-—— तार्किकः सहासं | एवं सति त्वमपि कः किं ब्रवीषि किंवा agaa 
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Parka kama.—~ ‘ But does not even a shadow betoken some 
reality which has cast it? Does not a reflection point to its 
Substance? Does not even the mirage prove the existence of 
something of which it is a distorted likeness? The world is 
indeed a mere shadow, but it points to Brahma as its sub- 
stance." 

Satyakama.— We must remember that a shadow is only 
cast by an opaque body when it intercepts the rays shot by a 
luminous body, and it must be cast on something from which 
those rays are intercepted. A shadow, if it betokens a reality 
at all, must prove the existence at least of three entities, the 
luminous body whose light is intercepted, the opaque body 
which intercepts it, and the body on which the shadow is cast. 
But where is the luminary before which Brahma stands as an 
opaque substance? Is not Brahma ‘light of lights by whose 
refulgence all other things shine!’ How then can it cast n 
shadow like an opaque substance? Or if you prefer to use the 
words reflection and mirage, you must remember that a reflec- 
tion, in like manner, must prove the existence at least of two 
or rather three substances; the luminous body, the light, and 
the reflecting mirror or refracting medium. ‘The mirage too, 
besides pointing to the substance of which it is a distorted 
image, implies the existence of an atmosphere in which the 
refraction takes place. What room then can there be for 
your much talked of unity of essence ^ It is impossible for you 
to answer Kandda’s or Kapila's objections to your unity. You 
mmst either renounce your theory of one essence, or you must 
avow that you have no reasons for holding that opinion. You 
can have no reason if you deny every thing that is not Brahma, 
for then there can be no independent reason. What then 
will become of your Vedas either? Tf there be nothing but 
the Supreme Spirit, then the Vedas must be a nullity.” 

While Satyakáma and Tarkakima were thus discussing the 
idealism of the Vedanta, I was reminded of what you so often 
wrote to me, learned s'ástri, of the lectures which the accom- 
plished president of your Páthas'álá delivered on the subject, 
and specially of the analogy he pointed out between the Oe 
trines of the Vedanta and the Philosophy of a celebrated Eng- 
lish Bishop. And this brings to my recollection my ingrati- 


' तच्छभ्नंज्यो तिषांज्योति: तमेवभान्तमनुभाति usd तस्य भासा usd मिद्‌ 
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tude in never yet thanking you for the Reprints for the Pundits 
which contain the opinions of Berkeley, and. propound the 
roblem ot pressing into the ranks of progress the generall 
revered system of the Vedánta. I thought it only just o 
Tarkakáma that he should have the benefit of the sentiments 
broached at Benares, We might then be able to discuss the 
question of assimilating the 1 philosophy of the East with that 
ofthe West. Nothing could be more desirable than this con- 
summation, if only it were practicable. You might then hope 
to see the Reverend gentlemen of Sigra and the learned alumni 
of your pdthasdlé allied in one great cause. 

Did you, I asked Satyakéma, approvingly cite the rebuke 
administered to the Vedantist in the Vidwanmoda-tarangini » 
Do you really think that to deny the reality of the external 
world savours of atheism? What then would you say to 
Bishop Berkeley ? 

Tarkakáma who, it appears had read the Reprints, instantly 
took the hint, and triumphantly exclaimed; ** Well said! well 
said! the ontology of the Vedanta is the philosophy of Ber- 
keley ! How can you pronounce the one to be atheism without 
including the other in the same condemnation ?—You seem to 
hesitate, friend Satyak&ma. Out with your usual boldness.” 

Sutyakama— I was not hesitating from fear. Indeed what 
can I have to fear ? My object is to vindicate the truth. I 
care not where and in what shape that truth is found. But I 
was hesitating because I think you are not dealing fairly with 
learned Europeans by pressing them into this controversy. It 
is impossible for you to have read the fourth number of the 
Reprints without being convinced that Berkeley's opinions are 
not those of your Vedantists. It was Colonel Kennedy that 
first suggested the idea that the opinions of Berkeley were 
similar to those of the Vedanta, but in the plenitude of his sur- 
prize at the Ne plus ultra of transcendentalism शो Y found 
in the Vedanta, he could only say that the good Bishop 
approached in some degree to that system. Another gentle- 
man has since remarked that the ontology of the Vedanta is 
the doctrine of that prelate. But you must for your part re- 
member that the object of those authors is to narrow as much 
as possible the points of difference between philosophers of 
Europe and India. If they have made any over sistem eae: it 
et be attributed to their charity. At any rate ML 
us to build- philosophical arguments on mere e 
generously be to the systems of our fathers. If yon px 
unfair advantage of compliments, foreigners will be at x loss 
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how to deal with you. Courtesy will then prove a dangerous 
virtue.” 

Vaiyàsika.—''I do not understand what you mean. But is 
it true that there is any resemblance between the Vedanta and 
Berkeley's doctrine?" 

Satyakama.—'' I should like to hear what Tarkakama says 
to this. A question from the bridegroom’s party had better be 
answered by the bride’s guests.” 

Tarkakama.—‘ Not a resemblance merely, but, as it has 
been well said, the doctrine of Berkeley is the ontology of the 
Vedant.” 

Satyakáma.—“‘ 18 it in their affirmations or negations that 
Berkeley and the Vedanta are consentient ?” 

Tarkakama.—“ Both. Berkeley acknowledges the existence 
of spirit, and denies that of matter. The Vedánta does the 
same,” 

Satyakama.— First then with reference to their affirma- 
tions :—can you tell me whether Berkeley allowed the existence 
of one Eternal Spirit only, or did he also assert the reality of 
many created spirits?" 

* On this point, said 'Tarkakáma, the Christian is of course 
inferior to the Brahman. Berkeley was unfortunately desti- 
tute of the light of the Vedas, and ignorant of our grand doctrine 
of unity. Consequently he allowed a multiplicity of real spirits." 

“Such as God, angels, men, &c." 

“I must say so." 

** Well; said Satyakáma, how many spirits does the Vedánta 
allow ? 

“Tarkakama replied instantly, “ Ekamevddicitiyam, one 
only without a second." 

“ And that is a cardinal doctrine of the Vedanta. Is it not?" 

“Of course, or it would degenerate into a dwaitavada, a 
system of duality." 

“Ts Berkeley's teaching adwaitavada, a system of unity ?” 

** I wish, said Tarkakama, it were, but here is his failure.” 

** Then in one of your cardinal points, the very point which 


distinguishes the Vedánta from other schools of Brahminical - 


philosophy, the ontology of the Vedanta is not the doctrine of 
Berkeley. The Vedánta's idea of spiritual existence is eternal 
and underived existence. It does not allow the possibility of a 
created soul reaily existing. It likens such souls to the reflec- 
tion of the sun or the moon in the waters. It pronounces all 
derived existence to be a nullity. Nothing can be which has 
not always been. Nothing can really exist which has not 
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always existed. But Berkeley held the real existence not only 
of God, but also of all created spirits. Berkeley found no 
difficulty in admitting ; that a soul could come into existence 
without having existed from eternity—that a spiritual sub- 
stance, which once was not, could afterwards begin to be—an 
idea perfectly inconsistent with the ontology of the Vedant. T 
am only astonished that you did not see the difference directly. 
Now as to the negations :— Berkeley, you say, denies identically 
what the Vedánta also rejects. 

« No doubt about it?” 

* please to tell me, said Satyakáma, what it is that he 
denies." 

“ Matter." 

“And what does the Vedanta deny. 

“The same, answered 'l'arkakáma, even matter? 

* What is the word used in the Vedanta for matter ४ 

“Tt is difficult to light on a Sanserit word that is exactly 
equivalent to matter. Haughton proposed x good many, but 
an ingenious writer of our own day has shown that none of 
them will do.!” 

“Then the objects denied in the two systems cannot be 
prima facie identical; the one sums up the things denied by a 
term for which the other has no equivalent. You still think 
their negations are the same, and that the objects denied in the 
one correspond to those denied in the other?” 

"| Yes.” 

“What, asked Satyakáma, are the objects denied in the 
Vedanta?” 

“ Every thing which is not Brahma. The whole universe." 

“As we have seen before, much that the Vedanta denies is 
acknowledged by Berkeley ; viz. men, angels, demons. These 
are spiritual essences. But you think Berkeley denies all other 
things ; whatever is not spirit, whatever has parts or dimen- 
sions.” f 

“ Does he not?” said Tarkakáma, somewhat faltering. 

A’gamika, who fancied that the Vedanta doctrine involved a 
sublimity which none but a Brahmin, learned in the Veda and 
taught by an Acharya in the prescribed way, could compre- 
hend,? was not pleased with the idea that an English Bishop, 
untaught of a Brahmin, had discovered the great mysteries of 
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philosophy. “ If you find any reason for faltering, said he, the 
question should have been asked and considered ere you under- 
took to pronounce, in such a circle and on such an occasion 
that the doctrine of a Mletcha dualist y 788 identical with our 
divine Vedanta.” 

Satyakáma remarked that his friend A'gamika needs nof be 
alarmed. If the learned disputant of the bride's party had 
attentively read the Reprints for the Pundits, he might have 
solved that question in a way that would be quite satisfactory 
to the admirers of Berkeley on the one hand and the followers 
of the Vedanta on the other. 

A member of the Rajah’s family, who was listening to the 
discussion with great interest, produced the book in a minute 
from his highness’s library, when Satyakáma read the follow- 
ing extracts from it : 

“When Berkeley denied the existence of matter he simply 
denied the existence of that unknown substratum, the 
existence of which Locke had declared to be a necessary 
inference from our knowledge of qualities, but the nature of 
which must ever be al together hidden from us. Philosophers 
had assumed the existence of substance, i.e., of a noumenon 


qualities, a something in which all accidents inhere. his 
unknown substance Berkeley denies. It is a mere absirac? 
tion, he says. Ifit is unknown, unknowable, it is a Figment: 
and I will none of it: for it is a Figment worse than useless: 
it is pernicious as the basis of all Atheism. If by matter you 
understand that which is seen, felt, tasted, and touched, then 
I say matter exists. Iam as firm a believer in its existence 
as any one can be. Herein I agree with the vulgar. If on 
the contrary, you understand by matter that occult substratum, 
which is not seen, not felt, not tasted, and not touched, that 
of which the senses do not, cannot inform you, then I say I 
believe not in the existence of matter, and herein I differ with 
the philosophers and agree with the vulgar. 

' I do not argue against the existence of any one thing that 
‘we can apprehend either by sensation or reflection. That. 
‘the things I see with my eyes and touch ‘with my hands do 
exist, really exist, I make not the least question. The only 
* thing whose existence I deny is what philosophers call matter, 
‘or corporeal substance. And in doing this there is no damage 
“done to the rest of mankind, who I dare say will-never miss it’. 


! Reprints for the Pundits, No, 4, 
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“Tt appears, said Satyakima, from the above extracts that 
Berkeley only denied something which philosophers called 
matter, but could not explain, which no body perceived by 
his senses. He acknowledged the pratyaksha-siddha-jagat (the 
world proved by the senses), the denial of whieh savoured of 
atheism in the estimation of the Vidwan-moda-tarangini. 

* Berkeley, in short, did not deny the whole external world, 
nor any thing we see or touch. ‘The only thing he denied is 
‘that which philosophers called matter,’ The Vedánta has 
no term for matter, and as matter, in Berkeley's use of the 
term, is something different from what is seen, i& cannot be 
made out that he understood by it the identical things denied 
in the Vedanta. In fact it is difficult to say what Berkeley 
i denied. It is easier to say what he did not deny. He did not 
deny the truthfulness of the senses, nor the facts of sensation, 
nor the existence of objects of sensation—all which however 
] are denied in that school of the Vedánta which talks of ‘all 

this asno thing.’ Every thing is false which is not Brahma’. 
“You see then what a large residuum Berkeley’s negations 
leave untouched, not of spiritual essences alone, but of non- 
spiritual things perceptible by the corporeal senses, which the 
Vedanta, I mean the doctrine of the elementary treatises, * 
nevertheless absolutely denies, by falsifying every thing which " 
is not Brahma.” 
Tarkakáma.—'* But the Vedánta/s denial is not absolute. It 
allows a vyavaharika existence to them." ibd 
Satyakáma.—“ That it could not help doing. Vyavaharika 
means what is customary, conventional, popular. If people 
cannot divest their minds of the reality of the world, the 
Vedantist cannot help saying, it is Vyavahdrika, just as even 
Dhaskaráchárya will allow it is Vyavahárika to say the moon 
is taken (by the giant) when she is in an eclipse, although he 
knows that the true cause of that phenomenon is the intercep- 
hon of the solar light by the intervention of the earth. This 
18 not the sense in which Berkeley admits the existence -of 
externa! things, What he saw, heard, and felt, he believed 2: 
exist as really as his own being ; not m the sense in P 3 
haskaráchárya believed in the periodical capture of the 
moon. 3 
“ Whatever vyavahárika existence and the Berkeley mat- 
ter may be, it is evident that no negation in the one system 1s 
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obviously identical with the other. If there be any occult 
matter equally denied by both, it is a hypothesis on which no 
thoery can be built,” 

But how was it, T asked, that Berkeley has been SO univer- 
sally accused of denying the reality of the external world ? 

“The reason, said Satyakáma, is explained in the Reprints, 
“True it is that owing to the ambiguities of language, Berke- 
‘ ley's Theory does seem to run counter to the ordinary belief 
“of mankind, because by matter men commonly understand 
“the seen, the tasted, the touched &८. - therefore when the 
* existence of matter is denied, people naturally suppose that 
‘the existence of the seen, the tasted, and the touched is 
‘denied, never suspecting that matter in its philosophical 
* sense is the not seen, not tasted, not touched.” 

A'gamika.—'* Then there does not seem to bea shadow of 
reason for confounding the ontology of the Vedánta with the 
doctrine of Berkeley, if the extracts you have read are genuine. 
The one denied the very thing the other allowed, viz. the seen, 
the tasted, the touched. How was it then that eminent men 
have hazarded such assertions?” 

Satyakdma— The extracts are from the Reprints, and I 
“have also verified them. There cannot be a doubt on that 
‘ score. But, as it is added in the Reprints,” Berkeley has not, 
“it must be confessed, sufficiently guarded against all ambiguity, 
* He says ‘It is indeed an opinion strangely prevailing amongst 
‘ men that houses, mountains, rivers, and in a word, all 
“sensible objects have an existence, natural or real, distinct 
‘ from their being perceived by the understanding.’ 

“Ido not pretend to stand up as Berkeley’s advocate, nor 
do I feel myself called upon to reconcile what may appear 
inconsistencies in him. All I contend for is that no case has 
been made out for asserting that the ontology of the Vedanta 
is the doctrine of Berkeley, and that neither’ in their affirma- 
tions nor in their negations are the systems characteristically 
consentient. The stigma of idealism which has been aftixed 
to Berkeley’s theory is no douht owing to assertions like the 
following :— 

* For what are the forementioned objects but the things we 
“perceive by sense ? and what do we perceive, besides our 
* own ideas or sensations, and is it not plainly repugnant that 
“any one of these, or any combination of them, should exist 
‘ unperceived ? IE 

* In short, if there were external bodies it is impossible we 
‘ should ever come to know it, and if there were not, we might 
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‘have the very same reasons to think there were that we have 
now; suppose, what no one can deny possible, an intelligence. 
without the help of external hodies to be atfected with the 
same train of sensations or ideas that you are, imprinted in 
the same order, and with like vividness in his mind, I ask 
whether that intelligence hath not all the reason to believe 
the existence of corporal substances, represented by his ideas 
* and exciting them in his mind, that you can possibly have for 
believing the same thing? Of this there can be no question; 
which one consideration is enough to make any reasonable 
person suspect the strength of whatever arguments he may 
think himself to have, for the existence of bodies without 
the mind. 

' I say it is granted on all hands, and what happens in dreams, 
frenzies, and the like, puts it beyond dispute, that it is possi- 
ble we might be affected with all the ideas we have now, 
though no bodies existed without, resembling them. Hence 
it is evident the supposition of external bodies is not neces- 
sary for the producing our ideas: since it is granted they are 
produced sometimes, and might possibly be produced always, 
m the same order we see them in at present, without their 
' concurrence.’ " 

Vaiyásika, on hearing the above extracts from Berkeley, said 
he was perfectly astonished at the remark that the doctrine 
of Berkeley was the ontology of the Vedánta. Nothing could 
be a greater mistake than to charge such an opinion on the 
founder of the Vedánta or his great commentator. 

" Did you not know, he asked, that the extracts last read 
contain the very heresy of the Buddhists which Vyása and 
S'ankaráchárya have taken infinite pains to refute ? The learned 
president of the Benares p'/áthas/álá should retan have taught 
that the ontology of Buddhism was the doctrine of Berkeley — 
that its Vijnána-váda, demolished by our commentator, was 
identical with his idealism.” 

“ Impossible ! ” said I, “ do you mean to say that the founder 
of the Vedinta and his celebrated commentator have de- 
nounced idealism ? 2 x 

Vaiyásika.—'' 1 appeal to my learned friends here." — i 

“What, said I, the very system which the atheistic inter- 
locutor in the Vedwan-moda-tarangint hailed as his auxiliary, 
and which the author stigmatized as the teaching of a master- 
infidel, because it denied the visible world,—that very system 
contains a refutation of idealism ? : 

Tarkakáma and A'gamika remained silent. 
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Satyakama said that the Vedant, as taught by Vyása, was 
notidealistic, and that his fellow-companion of the bridegroom’s 
procession was right. है 

“ Let us have the Sütras and commentary," he added, “ you, 
Vaiyásika, must have them at your finger's end :—come, give 
us chapter and verse.” 

A copy of the Vedant Sütras with commentary was instantly 
brought from the Royal library and handed to Vaiyásika, who, 
on opening the book, said, “ The 98th Stitra of the 2nd Section 
of the second Chapter reads: ‘Not unreality, because of per- 
ception!,’ or perhaps apprehension would be ७ better rendering 
of upalabdhi. This Stitra was intended for the refutation of 
Buddhistic idealism which denied the reality of the world, and 
which S'ankara thus epitomized?: 

‘In that theory of Vijnana (cognitions or ideas,) all dealing 
“with proof and the provable is an internal process by 


area उपळब्येः । 

* तस्मिंश्च विज्ञानवादे बुद्धून्यारूढेण रूपेणान्तःस्थ एव प्रमाणप्रमेयफळव्यव- 
हारः सर्वे उपपद्यते सत्यपि वाह्म॑र्थ बुद्धूव्यारोहमन्तरेण प्रमाणादिव्यवहारानव= 
तारा । कथं पृनस्वगम्यते अन्तःस्थ एवायं af व्यवहारो a विज्ञान- 
व्यतिरिक्तो वाह्योऽर्थोस्तीति | तदसम्भवादित्याह । सहि वाह्योऽर्थोऽम्युप- 
गम्यमान: परमाणवो GIC । तत्समूहोवा स्तम्भादयःस्युः । तत्र a ada 
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नापि तव्समूहास्तम्भाइयः तेषां परमाणुभ्योऽन्यत्यानन्यत्वाम्यां निरुपयितुमश- 
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‘means of images existing in the understanding. Even if 
*there were external objects, their proof could not be had 
* except by its existing in the understanding. If it be asked 
‘how is it known that all operations are internal, and that 
‘external objects have no existence apart from cognitions ? 
‘ The reply 1s—írom sheer impossibility. External objects 
must be comprehended either as atoms, or as their aggregates, 
pillars, &c. But there cannot be atoms distinct from pillars, 
&c. for it is impossible there should be cognition of atomic 
appearances. Nor can they be the pillars, their aggregates, 
‘ for it is impossible to regard them as at the same time both 
* different from and identical with atoms. * * * Again; of the 
general apprehensions produced by perception, that which 
becomes especial with reference to individual objects, such 
as the notion of pillar, the notion of wall, the notion of pot, 
* the notion of cloth, is not produced but by peculiarities in the 
notion itself. Hence it must be acknowledged that objects 
are similar to cognitions. And this being acknowledged, the 
theory of real objects is rendered nugatory, because it is con- 
tradicted by the cognition of their forms. * * * This is also 
to be regarded in the light of dreams, &c. As dreams, jugglery, 
mirage, fairy towns, become, without the presence of exter- 
nal objects, forms of apprehensions and apprehenders; in the 
‘same manner may the notions of pillars, &c., come in when 
‘one is awake, for in either case the notion is the same. If it 
‘ be asked, how a variety of notions is occasioned if there be 
* no external objects; the answer is, from a variety of fancies. 
There can be no difficulty in supposing that in this world 
‘without a beginning fancies and cognitions may have 
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Tat प्रययवेचचित्यमपप्थेत वासनावैचित्यादियाह अनादी ससारे deg 
रवद्विज्ञानानां वासनानाञ्चान्योन्यनिमित्तनैमित्तिक भावेन वैचित्यं न प्रति- 
विध्यते अपिचान्वयव्यतिरेकाम्यां वासनानिमित्तमेव ज्ञानवे चित्ममित्यवगम्यते 
खमादिष्वन्तरेणाप्यर्थं वासनानिमित्तस्य ज्ञानवे चित्यस्योभाभ्यामावाभ्यामभ्यम्य- 
पगम्यमानत्वात्‌ * अन्तरेण तु वासनामर्थनि मित्तस्य ज्ञानवे चित्यस्य मयानम्यु- 
पगम्यमानत्वात्‌ तस्मादप्यंभावो वाह्मस्याथस्येत्य वम्‌. प्राप्त ब्रूमः ॥ 
: 
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mutually caused each other's varieties like 'seed and sprout. 
That the variety in notions is owing to a variety of fancy is 
evident from positive as well as negative proof. We are both 
agreed that in dreams and other visions there is a variety of 
notions occasioned by fancy even in the absence of externa] 
objects. Only [we Buddhists maintain the same is also the 
case in the presence of objects] we do not allow a variety 
of notions occasioned by objects in the absence of fancy. 
Hence there is no real external object.’ 

“This, learned Sirs, continued Vaiyásika, was a theory of 
the Buddhists who pronounced the world to be a mere phan- 
tom. Sankara has by no means made an over-statement of 
their doctrine. Their popular books liken the universe to a 
máyá, a mirage, a flash of lightning, a 1700117. They no doubt 


carried the ideal theory further than Berkeley, but substitute 
the word idea for vijnína, and you put the very words of the 
Christian Bishop into the mouths of those Buddhists. And 
now listen to the masterly way in which our accomplished 
leader demolished the whole of that phantastic argument?, 


“ted अनित्या अकामा अध्रुवा न च शाश्रतापि न कल्पाः । माया 
मरीचिसद्ृशा विद्युत्‌ फेणोपमाश्चपलाः | Lalita-vistara, 

"नाभाव उपलब्धेरिति नखल अमावो वाहास्यार्थस्याव्यवसातुम्‌ शक्यते 
कस्मात्‌ उपळब्येः उपलभ्यते हि प्रतिप्रययं वाद्योर्थ: स्तम्भः कुडाम घटः 
पट इति नचीपलम्यमानस्येवा भातरो afanta यथाहि कश्चिद्वुज्ञानो भुजि- 
साध्यायां तृप्ती खयमन्‌ भूयमानायामेवं ब्रूयात्‌ नाहं भुज्ञे नच तृप्यामीति az- 
दिन्द्रियसनिकर्षेण खयमुपलभमान एव वाह्ममर्थ नाहं उपळभे न च सो- 
लक ATL कथमुपादेयवचन:स्यात ननु नाहमेवं ब्रवीमि नकञ्चिदर्थमुपलभ 
इति किन्तूपलब्धिव्यतिस्क्तिं नोपलभ इति ब्रवीमि वाढमेवं ब्रवीषि fng- 
शात्वात्त तुग्डस्य नतु युत्तयोपेत॑ ब्रवीषि यत उपलब्धिव्यतिरेकोपि बलादर्थः 
स्याम्युपगन्तव्यः उपलब्धेरेव नहिकश्चिदुपलब्थिमेव स्तम्भकुब्यञ्चेत्यु पभते 
उपळब्विविषयत्वेमेवत स्तम्भकुब्यादीन्‌ सर्वे लौकिका उपलभन्ते अतश्चैवमेव 
सर्वे लौ किका उपलभन्ते यत्‌ प्रयाचक्षाणा अपि वाह्यमर्थमेत्रमाचक्षते यदन्त 
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‘Not unreality ? because of perception. Tt is i anh 
‘maintain that there 1s no external object. Why? Ue 
‘of perception. External objects are severally perceived such 
‘as a pillar, a wall, a pot, a cloth. Tt is impossible there can 
‘be unreality in that which is perceived. As if a man while 
‘enjoying a good dinner, were to say, I am not eating, nor am 
‘f enjoying it, the saying would not be handsome ; so if, while 
‘himself apprehending an object by sensation, a person were 
‘to say, I am not apprehending it, nor is there any external 
‘substance, how could his disclaimer be acceptable? If it 
‘be objected, I do not say I do not perceive any object, but 
‘that 1 do not perceive any thing besides the perception. Well, 
‘you say this because your mouth is ungoaded, but you do not 
‘speak reasonably ; for from the very act of perception, some- 
‘thing distinct from perceptions must also be apprehended by 
‘the force of objects. No one indeed perceives that a pillar or 
‘a wall is a mere perception, but every one perceives it as an 
‘object of perception. Thus do (idealistic) men, too, perceive 
‘things; for, even while denying external objects, they virtu- 
‘ally acknowledge them by avowing that the forms, internally 
‘apprehended, are like the externals. Partaking of the know- 
‘ledge of externals, universally prevalent among men, and yet 


रूपं तद्वहि्वदबभासत इति तेपि हि aa लोक प्रसिद्धां वहिखभासां 
afaa प्रतिभमानाः प्रयाख्यातृकामाश्च वाह्यमर्थं व हिर्वेदि तित्रत्करणं 
कुर्वति इतस्थाहि कम्माद्वहित्रेदिति aa: न हि विष्णुमित्रो बन्व्यापुत्तवदव- 
भासत इति कश्चिदाचक्षीत तस्माद्यथानुभवं तच्तमभ्युपगच्छ fgata taa- 
सत इति युक्तमम्युपगन्तुं नतु वहिर्वदवभासत इति ननु वाहस्यार्थस्यासम्भवात 
वहिवदवभासत इत्यध्यवसितं नायं साधुरध्यवसायः qa: narra ana feq 
सम्मवासम्भवाववधार्य्येते न पनः सम्भवासम्भवपूर्विक प्रमाणप्रवत््यप्रवत्ती यद्धि 
प्रयक्षादीनामन्यतमेना पि प्रमाणेनोपळम्यते तत्सम्भवति यत्तु नकेनचिदपि प्रमा- 
णेनोपलम्यते तन्नसम्भवति इह तु यथां सर्वैरेव प्रमाणे्वाद्योर्थ उपलभ्यमानः 
कथं ब्यतिरेकाव्यतिरेकादिविकल्तीर्न सम्मवतीत्यच्येत उपलब्येरेव न च ज्ञानस्य 
विषयसा कूप्या द्विषयनाशो भवति असति विषये विषयस रूप्यानुपपत्तेः afe- 
Tesia विषयस्य | 
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‘ desirous of denying external objects, they ‘turn them into a 
"simile by using the phrase like the cuternals. Otherwise [2.6., 
‘if they did not perceive external objects] why should they 
“use the phrase like the externals ? “No one can say Vishnu 
* Mitra appears like a barren woman's son. Those therefore 
* who perceive things as they are, should say that the externals 
“themselves appear, not that appearances like externals are 
“seen. Perhaps it will be urged that because of the [antece- 
* dent] impossibility of external objects you talk of appearances 
‘like externals. This is not a right saying at all, for possi- 
“bility or impossibility is determined by the impulse or non- 
“impulse of proof, not the impulse or non-impulse of proof by 
“possibility or impossibility. That which is established by 
- perception. or any other proof is possible : that which cannot 
“be established by any proof is impossible. “Now external 
‘objects being established, like the spirit itself, by all descrip- 
‘tions of proof, why should exceptions be taken to the one, 
* when they are not taken to the other, and the former be pro- 
“nounced impossible? Nor, again, because cognitions may 
‘resemble objects, therefore objects must be negatived ; for 
‘there could not be such resemblance with objects if there 
“were no objects, and because those objects are externally 
‘ apprehended.” 

“ S'ankaráchárya, you will observe, contends that there is 
the same proof for the reality of the external world as there 
is for that of the internal spirit. It is impossible to con- 
ceive how learned men could persuade themselves, merely 
on the authority of a few pages of elementary manuals, that 
the ontology of the Vedant was the doctrine of European 
idealism, Our commentator goes on smashing to fragments 
all the idealistic arguments of the Buddhists. He denounces 
the theory that there could be cognition, or any intellectual 
process, without objects to act upon. ‘If you say, he continues, 
* that cognitions, being of the nature of light, are self-produced, 
‘like a self-shining lamp, without the force of external objects, 
usce you utter a most unreasonable doctrine that the spirit acts on 
“itself, as if one could say fire burns its own self. But that 
* which every body calls reasonable, the perception of external 
"objects by cognitions distinct from themselves, you do not 
“allow. Oh, what great wisdom you show! !' 


" अथ विज्ञानं प्रकाशात्मकत्वात्‌ प्रदीपवत्‌ स्वयमेवानुभूयते न तथा वाह्योर्थ . 
इति चेत अल्यन्तविरुद्धां खात्मनि क्रियामभ्युपगच्छसि अभ्निरात्मानं दहतीति- 


ह 
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«Phe 29th 910४8 denies that external objects are like dreams 
and visions because the characteristics of the two are different. 
And Sankara, thus expounds it: ' As to what has been said 
by ‘the denier of external objects that waking sensations of 
‘ pillars, &८., may be caused like the visions of dreams without 
‘the presence of external objects, the sensations being alike in 
+ both cases, we thus reply to it. Waking sensations cannot be 
‘like visions of dreams, because the two are different. There 
‘ig a difference between dreaming and waking. What now is 
‘the difference? We reply, Contradiction and Non-contradie- 
‘tion. What is perceived in a dream is contradicted by the 
‘waking conviction, my interview with a great man is untrue, 
‘there has been no interview with a great man, my mind was 
‘deceived in sleep, hence it is a misapprehension. Jugglery 
‘and similar appearances are also contradicted in that manner. 
* But waking sensations are never contradicted in any state 

The Nepaulese Buddhist, worried by the Bhágavatas, had 
sought refuge in our little circle while the extracts from 
S'ankara were yet being read ; and he was now going to speak 
in defence of his doctrine, when the military musicians com- 
menced beating their drums and blowing their trumpets, and 
the European guests, ladies as well as gentlemen, began to 


वत अविरुद्धन्तु लोके प्रसिद्रे खाक्रव्यतिस्क्तिन विज्ञानेन बाह्योर्थोन्‌ भूयत 
इति नेच्छसि अहो पाण्डित्यं naka | 

' वेघम्यांच न emrfasm | 

'यद्क्तं वाह्यार्थापलापिना स्वप्ना दिप्रययवजागरितगोचरा अपि स्तम्मादि- 
प्रयया विनेव वाह्ेनार्थेन भवेयुः प्रसयत्वाविशेषा दिति | तत्प्रतिवक्तव्यं 
aaa a खप्नादिप्रययवजाम्रत्रयया भवितुमर्हन्ति कस्मात वैधम्यात d 
धर्म्य हि भवति खप्नजागरितयोः किं qaaa वाधाबाधावितित्रूमः | 
बाध्यते हि खप्तोपलब्धं वस्तु प्रवृद्धस्य मिध्यामयोपलब्धो महांजनसमागम इति | 
न afa महाजनसमागमो निद्राग्लानन्तु मे मनोवभूव तेनैषा रान्ति 
वेति! एवं प्रायादिष्वपि भवति यथायथं बाधः | aq जागरितोपलब्धं 
— स्तम्भादिवं कस्याज्िदप्यवस्थायां बाध्यते । 
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dance in front of the bridegroom. The attention of all 
present was thereby concentrated in the middle hall, and our 
philosophical discussion was at once interrupted. A'gamika’s 
simplicity amused us not a little, when, mistaking the company 
for professional dancers, he expressed his indignation at the 
station-doctor, the only European face he could recognize, 
engaging in such a questionable occupation from mere pecu- 
niary motives. I told him that the company was not one of 
professional dancers, but of respectable ladies and gentlemen, 
who were expressing their joy on the happy event they had 
come to celebrate, by joining in a dance for the amusement of 
all present. “Then, said A’gamika, even Indra’s court could 
not exhibit a scene, so beautiful, and this was not an occasion 
when any argument for Buddhistic idealism can prevail against 
the reasoning of S'ankaráchárya. It would certainly be most 
unhandsome at this moment to say we are not perceiving any 
objects by our eyes and ears.” 


e 
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FROM THE SAME TO THE SAME. 


The conference we held at the marriage assembly in a corner 
of the Hall was reported to the Rajah by his nephew, who was 
listening with great attention to the arguments adduced on 
both sides. The following day His Highness gave a private 
audience to Vaiyásika, A’gamika, Satyakama, and myself. He 
thanked us all for the interest we took in the happy event of 
his daughter's marriage. He felt proud, he said, that his 
assembly was graced by such learned men, and that his house 
was the scene of a discussion, in which certain ideas were 
elicited, which he for his part had not met with elsewhere, and 
which might possibly throw new light on the history of Indian 
philosophy. “It is a great pity that the Brahma Sutras and 
S'ankara's commentary are so little known. I have not met 
with na single pundit, with the exception of the venerated 
Vaiyásika, who was familiar with the whole of the Saririka 
mimansa bhashya. Vedantic scholars in my circle profess to 
have read only such manuals as the Vedanta sara and the 
Paribhasa. Their acquaintance with the Sutras and commmen- 
tary never extended beyond the opening section of the opening 
chapter. When therefore I first read in a native newspaper 
at Bombay, now more than a quarter of a century ago, 
that Colonel Kennedy had discovered some resemblance between 
the theory of Bishop Berkeley and the Vedantie doctrine, I 
sought for further information from my father's pundits, but in 
vain. Colonel Kennedy's idea was lately adopted and enforced 
by the authorities of the Government College at Benares. 1 
then thought it must be substantially correct. You have how- 
ever now successfully disproved it, as far as Vyása's Draco: 
T concerned, But, Satyakáma, what have you gained by M 
The disproof of that idea does not necessarily throw discredi à 
on the Vedant, for my friend Vaiyisika ‘was no less mp 
than yourself of the statement, wh ich has of late um UR 
Cirenlated, that the ontology of the Vedant is the doc 
Berkeley." T 
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Satyakdma— Please Your Highness, 1 cannot say what T 
have gained, or whether I have gained any thing, nor do T know 
that I came with the expectation of gaining any thing besides 
the pleasure of congratulating you on the happy occasion which 
brought us together. With reference to our conference, the 
right way to look at it is to consider—not if a particular system 
is necessarily overthrown thereby, but if in the course of fair 
discussion, truth of any kind is elicited. Ifa wrong idea, which 
had been much in vogue of late, has been disproved, it must so 
far be a service to truth. Your Highness will now know how 
to deal with persons that may say in your presence that the 
ontology of the Vedant is the doctrine of Berkeley.” 

Rdjah.—* But will you accept my friend Vaiyásika's sugges- 
tion that the ontology of Buddhism is the doctrine of Berke- 
ley? Are you gratified at the idea that Berkeley is proved a 
Buddhist ?" 

Satyakama.— Certainly not, please Your Highness. I always 
protested against making free with Berkel ey’s name in an Indian 
discussion. What he wrote had reference to philosophers that 
lived far away from us. Even र uropeans find it difficult to say 
what Berkeley’s opinions were. We cannot expect so to under- 

. Stand them in a hurry as to find analogies between them and 
Indian theories. I did not think it necessary last night to 
undertake the defence of Derkeley, because I thought his 
reputation for piety and theological orthodoxy was far too well 
established to require any advocacy from myself." 

Rajah.—* Do you think, Vaiyásika, you have gained any 
thing for the Vedant by last night's conference?’ 

Vaiyasika.—' Blessings on Your Highness! I agree with 
Satyakáma that if a popular error has been disproved the result 
itself must be a gain to truth, and I must rejoice over it. I 
think also that the Vedant, as inculeated in the Sütras, does 
not involve the doctrine of Máya, which some of our S'ástras 
condemn as Buddhism in disguise. The erroneous notion, dis- 
proved last night, virtually connected the Vedant with the 
doctrine of Mayá. It is only just to our system that people 
oe know it was not originally allied to that theory, and that 
it contended strenuously, against the Buddhists, for the reality 
of external objects. Whether later writers have mixed it up 
with the doctrine of Mayd, or not, is quite a different ques- 
tion.” 

The Chobdar now came in, and, with hands joined, an- 
nounced that the Nepaulese Colonel and the Buddhist S'ástri 
had come to bid farewell before leaving the station for Calcutta. 
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* Show them," said His Highness, ** into this private-audience 
chamber. You will not mind their presence, my learned 
friends. I am sure the Colonel will be pleased to see you. He 
takes great interest in philosophical discussions. He has 
adopted the Buddhist faith, though by birth a Kshetriya, anda 
Hindu. The S'ástri, you saw last night, is his domestic priest.” 

The Colonel entered the room with his S'/ástri, and was 
courteously received. The Rajah apologized to the S'ástri for 
the annoyance he had received the night before from the turbu- 
lent Vaishnavas, and told him what the nature of our confer- 
ence was—-that some of us were anxious to disclaim the doc- 
trine of Maya, and that therefore Vaiyásika was reading S'an- 
karáchárya's argument against the idealism of Buddhists. 

“You have every right, said the Buddhist, to disclaim what 
you do not hold. 1 will not deny that S'ankara in his commen- 
tary on the Vedant contends against, what you call, our idealism, 
but his argument is virtually shown to be untenable—not only 
by his own admissions in his commentaries on the Upanishads, 
but also by the general reception of our doctrine by all recent 
] writers on the Vedant.” 

f Rajah. —“ I do not quite understand you. Do you mean 
| that Vedantic writers have generally adopted any of your 
| doctrines.” 

| Buddhist" I have no doubt they have. In fact all your 
| schools of philosophy have taken lessons from us.” 

Hajah.—' What lessons? Speak merc definitely.” 

Buddhist.— Blessings without number on Your Highness ! 
The doctrine of Maya and all your ideas of Mukti and Nirvana 
are borrowed from us. We first taught you to reflect on the 
miserics of life and transmigration, and to seek for perfect 
release from the bondage of works. Your Highness will allow 
that our system is older than that of Vyasa or Gotama.’ : 

Hajah.—' Of course I must allow that, for the Rishis who 
founded our schools aimed at the refutation of Buddhism as 
one of their principal objects.” : 

Buddhist.—' Y do not know whether they aimed at the refu- - 
tation of Buddhism. They have certainly done much for the 
reproduction of Buddhism, for which we must ever be thankful 
to them.” है 

hs Rajah.—* How so? You astonish me. Speak more plainly. 
Name the doctrines one by one which you think we have learnt 
from you." . k ` 

Buddhist. —* The very doctrine of Maya, of which you were 
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Rajah —* How do you know we learnt it from you 2° 

Buddhist.—“ Because before the rise of our Sakya Muni 
(olessings on him !) you knew nothing but rites and ceremonies, 
and your sole business was how to fulfil them agreeably to the 
formula of your Vedas. The great objects of your ambition were 
the good things of earth and heaven. For them you worked, 
for them you sacrificed, for them you prayed. S ákya was the 
first to teach you that the good things of earth and heaven 
were transient and illusory—that the external world by which 
you were so fascinated was a phantom, a maya, a mirage, a 
mere flash of lightning. You cannot point to a single sage of 
your school who taught that idea before the age of Buddha.” 

Rajah.—* What! not Vas'ishtha, V’aimiki , or Vis^wámitra ?" 

Buddhist.—* It is not for me to say when those Rishis lived, 
or what they taught; but I think I may affirm that none of 
your Rishis can, like our 5798, be singled out, even in your 
own traditions, as the original teacher of a novel doctrine in 
depreciation of the sensuous and carnal enjoyments promised 
in your older Vedas, and certainly no work, written decidedly 
before the age of Buddha, contains any description of the world 
as a mere phantom or mirage." 

Fiajah.— What do you mean by writings before the age of 
Buddha ?” 

Buddhist“ The Vedas certainly,—by which I mean, what 
your own writers themselves generally understand by the term, 
the Mantras and Brahmanas. These do not represent the world 
as an illusion, nor direct the mind to any higher aspirations 
than sensuous enjoyments, whether of heaven or of earth." 

Hajah.—'* What say you of the Upanishads?” 

Buddhist.— The term Upanishad, please Your Highness, 
itself a vague designation, cannot mark out a separate division 
of the Vedas. It is applied to certain parts from doctrinal 
considerations. Any thing is called an Upanishad which sets 
forth a certain favourite doctrine—the doctrine of Brahma. 
Hence even the Bhagavad-gita is called an Upanishad. I 
think therefore the authority of the Upanishads, as historical 
guides, cannot be very weighty. A small section might at 
any time have been added toa Veda with a view to set up a 
claim for antiquity in behalf of a favourite doctrine. Such 
claims ought to be received with great suspicion—especially 
he you consider that, in order to recommend their own 
novel doctrines, some of those spurious additions have gone 
the length of slighting the original Vedas themselves, and 
treating them with quite as much contempt as S/ákya could 
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ever have poured on them, calling them the repositaries of 
inferior doctrines, and classing them with mere children's 
books. And if any of the Upanishads bear marks of decided 
antiquity, ium do not inculcate the doctrine of maya. 

“That the doctrine of the Brahmins was not originally a 
maya vale 18 evident from the Vedas themselves—i. e., the 
Mantras and Brahmanas. When, then, was it first taught ? 
Who introduced it, where, and how? What is the history of 
this great innovation,—this transition from doctrines purely 
carnal to a denial of the material world? How came you into 
possession of that which you must acknowledge you did not 
possess originally, and which is decidedly not a natural develop- 
ment of your primitive doctrine of sacrifices and heavenly 
enjoyments? You cannot answer these questions. You 
cannot account for your possession of the doctrince of Maya. 
We can. We tell you that S'ákya taught it first—that, reflect- 
ing on the vanity of the world, he condemned the whole as a 
shadow without substance, a maya, a mirage. His life is the 
best history of the doctrine. While you were scrambling and 
fighting for the pleasures of life, he renounced them all as vain 
and illusory. Myriads were convinced by his precepts and his 
example. “But his party could not ultimately hold their place 
in Hindoostan. They were turned out, but their teaching was 
left asa legacy to their country. You banished them under 
the influence of party-spirit, but nevertheless the watchword 
of your philosophy has since continued to be maya.” 

Rajah.— Well, my Buddhist friend—what other stolen 
goods do you find amongst us 27 WC . 

Buddhist—* Our doctrine of Nirvana and mukti. Itis well 
known that your original Vedas propound to' your aspirations 
nothing but the sensuous enjoyments of life, whether in heaven 
or earth, —houses, lands, cattle, and similar things. It is equally 
well known that S’akya Muni taught his disciples to regard 
those very enjoyments as vain, illusory, and fleeting, and to look 
forward to nirvána, or complete release from life and transmi- 
gration. Teaching this transcendental doctrine, he exemplified 
1t in his life—renouncing his home which was ® palace, his 
dignity which was that of a throne, his enjoyments which were 
those of empire and sovereignty. ‘These are tacts patent to 
all the world, and you dare not dispute them. They are inter- 
woven with the rise and progress of our 900 society 
which now overspreads the greater part ot the vast continent 
of Asia. Even children are catechized on the vanity of this 
Passing world from the great wall ofsChima to the utmost 
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boundary of Ceylon. If now you say you knew the same 
doctrine before the birth of S'ákya, the burden of proof is 
decidedly on you. You are bound to account for the way you 
got possession of what we assert, and you cannot deny, to be 
a characteristic tenet of our great corporation. And you failing 
to prove your acquisition of it from a Brahminical source, we 
hold ourselves justified in charging you with borrowing it 
from us. ` 

“I repeat, your original Vedas say nothing of the miseries 
of life and transmigration, or of the necessity of complete 
escape from the bondage of works. Apavarga, nirvana, and 
mukti are words unknown to your Vedas. You will refer me 
to your Upanishads. As the burden of proof is on you, 
because the doctrine of mukti involves an impatience of life, 
not only unknown to your earlier system, but at variance with 
its essential doctrines, you must adduce some stronger evi- 
dence than the Upanishads, and give a better account of its 
introduction than is furnished in those writings, before you 
can justly claim the merit of originating a doctrine so foreign 
to your ancient philosophy. I repeat, the testimony of the 
Upanishads cannot be held satisfactory in a historical research. 
The name Upanishad is arbitrarily applied to works, or rather 
tracts, setting forth'a favourite doctrine— that of Brahma. 
Such of the Upanishads, again, as chime in our tunes and in 
our very words, on the miseries of lfe, both earthly and 
heavenly, and on the necessity of emancipation, contain refer- 
ences to doctrines and ideas so manifestly modern, that they 
cannot, consistently with historical criticism, be classed with 
the original Veda in point of antiquity. 

“Some of them stand, also, in open rivalry with the four 
Vedas which they stigmatize as inferior. ‘This shows that 
they are compositions of a much later date, when the Vedas 
had partially lost credit with the learned, probably owing to 
our own forcible denunciations of mere rites and ceremonies. 

‘“ Please your highness, 1 must crave your indulgent consid- 
eration of the points I have had the good fortune to advance 
in your presence. I think we may fairly claim the honor of 
having, at the cost of expatriation, somewhat diverted the 
Brahminieal mind from an empty ritual, stained with the 
blood of helpless animals, and of having taught it the elements 
of a philosophy to which it betakes itself to this day for rest 
and consolation. S'ankara may have argued strongly against 
our denial of the reality of external objects, but it is that very 
deniaJ—it is the idea ofa maya and the prospect of mukti and 
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nirvána, which at the present moment constitute 
and regulate the aspirations of all minds, capabl 
above the world and its fascinations." 

The Nepaulese colonel apprehending that the hortatory 
strain, which the Buddhist had adopted, might be disrespectful 
to the Rajah, here stopped his Spiritual guide. * Enough 
said he, enough !—a word to the wise.—You have stated our 
argument, and the Rajah will no doubt give it a fair consider- 
ation.” 

The Colonel, then, after a few minutes of social conversation 
with the Rajah, took leave agreeably to the mode prevalent 
among men of distinction and dignity. 

When the Nepaulese officer had left the room the Rajah 
asked Vaiyásika what he thought of the Buddhists charges 
against our philosophy. 

“ As far, said Vatyásika, as the doctrine of Maya is concerned. 
I cannot say that the Buddhist’s charge is entirely without 
foundation. "Vyása does not inculcate that doctrine, nor do 
the Upanishads — T'aittiriya, Aitareya and Kena. Vijnána 
Bhikshu, in his commentary on the Sánkhya sútra (1. 22), only 
does us justice when he draws a marked distinction between 
the Brahma Sútras and the theory of maya. ‘There is not a 
‘single Brahma Stitra, says he, in which our bondage is declar- 
‘ed to be a mere deception. As to the novel theory of máyá, 
‘propounded by persons calling themselves Vedantists, it is 
‘only a species of the Vijnána-váda (of Buddhists). The 
commentator then quotes the well known passage in the 
Padma-purána in which that theory is called disgwived Bud- 
dhism. He proceeds to say, ‘that theory is not a tenet of the 
‘Vedanta, and it must be understood that the doctrine of the 
“newfangled disguised Buddhists, who assert the theory of 
'máyá and reduce our bondage to a mere delusion, is in this 
‘way refuted!’ " 
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“ब्रद्ममीमांसायां केनापि सूत्रेणाविद्यामात्रतो बन्धस्यानुक्तलात । यत्‌ तु 
वेदा न्तित्रुवाणामाधुनिकस्य मायावादस्यात्र लिङ्गं eet तत तेषा मपि 
विज्ञानवादे शितया युक्तमेव । . नतु तद्वेदान्तमतं aaga रीत्या 
नवीनानामपि प्रच्छन्नबीद्धानां मायावादिनामविद्यामाल्रस्य तुच्छस्य वन्धहेतुतवं 
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Rajah —“ But is it not singular that learned Europeans, 
who have written on our philosophy in a friendly spirit, should 
not have discovered that the theory of Maya, is not inculeated 
in the Brahma stitras, and that they should in reality be com- 
phmenting Buddhism by seeking analogies between their 
Bishop Berkeley and our Vedanta.” 

Satyakama.—' Please Your Highness, there were atleast two 
Europeans who knew how to distinguish between the original 
Vedant and the theory of Máyá. Your Highness has no doubt 
heard that an eminent scholar, Colebrooke by name, wrote 
digests-of the sütras of our several schools for the information" 
of his countrymen. In his digest of the Vedanta, he trans- 
lated many of Vyásvs aphorisms, inculcating that God is the 
material cause of the universe, and remarked in concl usion that 
* the notion that the versatile world is an illusion ( Maya) ; that 
all which passes to the apprehension of the waking individual 
is but a phantasy, presented to his imagination, and that 
every sensible thing is unreal and all is visionary, does not 
appear to be the doctrine of the text of the Vedant. I have 
remarked nothing,’ he added, ‘that countenances it in the 
Sutras of Vyása, nor in the gloss of Sankara, but mneh con- 
cerning it in the minor commentaries and elementary 
* treatises.’ 

“This conclusion of Colebrooke proved unsatisfactory to 
Colonel Kennedy, the Bombay Officer you have already men- 
tioned, who, in a letter to the Royal Asiatic Society, remarked : 
“Iam therefore at a loss to understand the grounds on which 
* Mr. Colebrooke, in his essay on this system, has thus stated : 
“The succeeding section affirms the important tenet of the 
“Vedanta, that the Supreme Being is the material as well as 
“ the efficient cause of the universe; it is a proposition directly 
“resulting from the tenor of the passages of the Vedas, and 
“illustrations and examples adduced.” “For the copy of the 
‘ Sutras now before me is divided in a different manner from. 
the one referred to by Mr. Colebrooke, and I have not been 
able to find in them a single Stitra which, in my opinion, 
would bear such a meaning. In fact, the Sanscrit language 
does not contain any term equivalent to the word matter; 
“and even the four principal schools of Hindu philosophy 
* concur in rejecting the notion of matter which has invariably 
‘ prevailed in Hurope!.” 


! Transactions of the Royal Asiatic Society, Vol. IIT. 
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Rajah.—'' But who was the other Euro ean, wh y 
did sun fall into the popular error about the Vedanta?” a 

Satyakama.— Sir G. C. Haughton; who defended Cole- 
brooke and to whom Colonel Kennedy replied saying : * If there- 
‘ fore, Máyá, or illusion, is not the doctrine of the Vedantikas 
‘as Sir G. C. Haughton maintains, and their belief is that the 
‘ Creator and nature are one, and that he is the efficient and 
‘ material cause of the universe, it must necessarily follow that 
‘ their tenets are precisely the same as those which have been 
‘held to constitute material pantheism by every writer on phil- 
'osophy. But, so far are the Vedantikas from identifying 
* God with matter, that they have always denied the existence 
‘of matter, and maintained that one sole undivided spiritual 
‘ essence alone exists. * * * For otherwise, he (Sir Œ. Haugh- 
‘ton) must have perceived that, if the creation is held to be 
‘material, the identifying the Creator with the creation neces- 
‘sarily turnsthe Vedanta system into one of pure materialism!,’” 

Rajah.‘ Well, Vaiyásika, if you maintain that the doctrine 
of máyá is not an original tenet of the Vedant, then you do 
pronounce us guilty of possessing stolen goods.” 

Satyakima.— Not exactly so, please your highness, if I may 
interpose a remark by way of qualifying the verdict. You may 
have, in your possession, goods claimable by Buddhists, but you 
may also on your part ask, whence did they themselves get 
them? We have heard of Slikya’s teaching certain doctrines, 
but whence did S'ákya himself learn them. He was brought 
up under the influence of Brahminism, and if Brahminism has 
taken lessons from his school, it is simply the tutor learning in 
his turn from a smart pupil.” j 

Rajah.—* Speak more plainly, Satyakáma. Have we learnt 
from Buddhism any thing which our Vedas and Upanishads do 
not inculcate ?7 ivásik : 

Satyakama.— You have just heard Vaiyásika repudiate 
the doctrine of Máyá, and refer to certain authorities which 
= g it as Buddhism in disguise. That is certa i a 
lesson which Brahminical philosophers have taken from S'ákya 
Muni. The Upanishads, with perhaps one or two exceptions 
(of which I shall speak presently), taught no such lesson. ‘They 
do not maintain that the world is a mere phantom or shadow, 
8 10 thing. Most of them on the contrary promise ड्या ह 
enjoyments both here and hereafter as the rewards of knowle BS 
The Taittiriya says repeatedly, ‘He who knows these grea 


1 Col. Kennedy in Asiatic Journal. 
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* summaries of doctrine, thus explained, wili obtain offspr 
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cattle, holiness, food, and heaven!.’ These words form a sale 
of chorus, which is repeated five or six times in the short com- 
pass of the tract. The Aitireya too contains a similar chorus 
which it repeats at the end of two out of its three sections 
called the Upanishad part. ‘He, knowing this, went upward 
“on the dissolution of body, and, attaining all desires in that 
* heavenly world, became immortal.’ The Kena promises the 
same ‘heavenly world’ to those who attain knowledge. The 
Katha, also, to which a discerning translator has assigned a 
date posterior to the Sánkhya?, is quite ignorant, notwithstand- 
ing its transcendentalism in other respects, of the idea that the 
world is a phantom and a shadow. The Pras’na says, ‘ he who, 
‘thus knowing, knows the vital air, will not be wanting in 
* offspring, and will be immortal.’ It certainly does not incul- 
cate the doctrine of Maya. The word maya does indeed occur in 
this Upanishad, but it is in the sense of a moral turpitude, akin 
to deceit and falsehood$, disqualifying men from entering the 
world of Brahma, not in the philosophical sense of an illusion. 
The same Upanishad says, also, ‘all this and whatever is of 
‘ repute in heaven is subject to life. Do thou protect us, as a 
* mother protects her sons; give us also prosperity and know- 
‘ ledge!’ The [s'« says, ‘ performing duty in this world, one 
‘isto desire a life of a hundred years®,’ and adds nothing as to 


1 See note in page 210. 2 See the same. 3 See the same, 

4 “In the order of manifestations or emanations from the absolute spirit, it 
deviates, however, from that adopted by other Upanishads and by the later Védánta, 
and is evidently more closely allied to the Sinkhya. The order is here:—The 
unmanifested (avyakta), the great soul (mahátma or mahat), intellect (buddhi), 
mind, the objecis of the senses and the senses. The same order is followed by the 
Sánkhya, with the exception, that they have not between the unmanifested and 
intellect the intervening “ mahat,” which with them is equivalent to intellect, 
The “manas” (mind) has here also the same function as in the Sánkhya the 
ahamkara (self-conseiousness) Hence it is probable, that this Upanishad was 
written at a time, when the Sánkhya had already been founded," Dr. RüeT, im 
Bibliotheca, Indica. 


* य एवं विद्वान्‌ प्राणं वेद न हास्य प्रजा हीयतेऽमृतो भवति ॥ 

“न येषु जिह्ममरतं न माया चेति ॥ 

' प्राणस्येदं ag aed fated यत्मतिष्ठितं । मातेव पुत्तान रक्षख श्रीश्च 
प्रज्ञाच विधेहि नः । 

* कुवन्नेवेह कर्म्माणि जिजी विषेच्छतं समाः | 
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the unreality of the world. Nor has the Mándukya, notwith- 
standing the grand Aérika which Gaudapáda has made on it 
any thing to say against the reality of the external, It pro- 
mises the attainment of «ll desires, and of pre-eminence, with u 
learned progeny, as the rewards of knowledge! The Brihadd- 
ranyaka and Chhandégya, both a good deal larger than the 
tracts already named, are also silent on the subject of Maya, 
or illusion. They say nothing about the unreality of the worid. 

“The Brihadaranyaka says, he who knows thus, becomes a 
god, and attains heaven. The ignorant, departing from this 
world, becomes slaves, the knowers, Brahmins’. The ९॥॥८॥- 
dogy« assures to those who understand its mysteries, a heroic 
progeny, and heavenly enjoyments, as well as a life of sixteen 
hundred years, together with the free choice of any pleasures 
for which they may have a taste, whether it be for those of 
food and drink, or of perfumery, or of musie, or whether it be 
for objects of filial, fraternal, or conjugal affection. The Mun- 


' आप्नोति ह ab कामानादिश्च भवति य एवं वेद | + + उत्कर्षति 
ह वे ज्ञानमर्न्तातं समानश्च भवति नाम्याब्रह्मवित्‌ कुळे भवति य एवं वेद ॥ 
"देवो wmm देवानप्येति य एवं विद्वानेतदुपास्ते | whisis repeated several 
times in the form of a chorus, एति खर्ग लोकं य एबं वेद ॥ 
यो वा एतदक्षरं गाग्यविदित्वाऽस्मा्लोकात्‌ प्रेति स इपणोऽथ य एतदक्षरं 
afi विदिल्वाऽस्माल्लोकात प्रेति सं ब्राह्मणः ॥ 
"ल य एतानेव पञ्च ब्रह्मपृरुषान्‌ खर्गस्थ लोकस्य द्वारपान्‌ वेदास्य qe 
वीरो जायते प्रतिपद्यते eni लोकं य एतानेवं पञ्च ब्रह्मपूरुषान्‌ स्वगस्य 
लोकस्य द्वारपान्‌ वेद | * s षोडशं वर्षशतं जीवति य एवं वेद * * 
स यदि पितृलोककामो भवति सङ्ुल्पादेवास्य पितरः समुत्तिष्ठन्ति तेन 
पितृलोकेन हो महीयते | अथ यदि मातृलोककामो भवति सङ्कल्षा- 
देवास्य मातर: समत्तिष्ठन्ति तेन मातृलोकेन सम्पन्नो महीयते । अथ यदि 
भ्रातृलोककामो भवति सडुःल्पादेवास्य श्रातरः समुत्तिष्ठन्ति। तेन HARA 
सम्पन्नो aga) अथ यदि खसूलोककामो भवति ges 
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daka is more sparing in its promises of sensuous enjoyments, 
but it does not decidedly countenance the theory of Maya, and 
as this is the Upanishad which passes a Sweeping censure on 
the Vedas, calling all four (to use the Buddhist S/astri’s words) 
the repositaries of inferior doctrines, and placing them in the 
same category with grammars and children's manuals,—it 
would hardly be correct chronologically to ciass it among books 
whose short-comings it professes to supply. It would almost 
be a contradiction in terms to say that the Mundaka is a section 
of the Atharva-veda, which it condemns, along with the others, 
as inferior science. And if it must be referred to a post Vedie 
age, it would be difficult to affirm that it was composed before 
the age of Buddha. But even the Mundaka says nothing 
directly of Maya, though it marks a period, still riper than that 
of any other Upanishad above named, and still further removed 
from the date of the original Vedas. It boldly condemns sacri- 
ficial rites with their eighteen members as vain and futile, and 
affixes the stigma of folly to those who perform or rely on them’. 
But it does not plainly say that the world is ७ phantom, or a 
shadow without substance." 


EX समृत्ति्न्ति तेन खसुलोकेन सम्पन्नो महीयते । अथ यदि 
सखिलोककामो भवति सङुःल्पादेवास्य सखायः समृत्तिष्टन्ति तेन सखिलोकेन 
सम्पन्नो महीयते । अथ यदि गन्धमाल्यलोककामो भवति सङ्ःल्पादेवास्य 
गन्धमाल्ये समुत्तिष्ठतस्तेन गन्धमाल्यलोकेन सम्पन्नो महीयते । अथ 
यद्यन्नपानलोककामो भवति सङ्कुल्पादेवास्यान्नपाने समृत्तिष्टतस्तेनान्नपानलोकेन 
सम्पन्नो महीयते । अथ यदि गीतवादित्रलोककामो भवति सडुःल्पाद वास्य 
गीतवादित्रे समृत्तिष्ठतस्तेन गीतवादित्रलोकेन सम्पन्नो महीयते 1 अथ 
यदि स्रीलोककामो भवति सङ्ुल्पादेवास्य fea: समृत्तिष्ठन्ति तेन स्त्रीलो- 
केन सम्पन्नो महीयते d यमन्तमभिकामो भवति यं कामयते सोऽस्य 
agarda समृत्तिष्ठति तेन सम्पन्नो महीयते ॥ 

‘yal ह्येते अढ्ठा यज्ञरूपा अष्टादशोक्तमवरं येषु कर्म्म । एतच्छरयो 
घेभिनन्दन्ति मुढा जरामृत्युं ते पुनरेवापि यन्ति ॥ 
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CRUDE IDEA OF MUKTI IN UPANISHADS, 245 
Rajah. But-the Buddhist S'ástri seemed to admit that 
some of the Upanishads did affirm the doctrine of máyá— on] 
he would not allow their existence in the Vedic period Bs 
likewise claimed the doctrine of Nirvána or mukti as Buddhistic 
pro erty.” 
F ap tyakama.— I cannot say that he has a right to claim the 
doctrine of mukti as the peculiar property of his sect, thou gh 
the formation of a distinct school, fearlessly inculcating the 
necessity of Nirvána and mukti, in open opposition to sacrificial 
rites and ceremonies, was perhaps an unprompted act of S'/ákya. 
The Brahmins had long been panting for some reward more 
permanent than than the terminable enjoyment of heaven. In 
some of the Upanishads, the Brihadaranyaka and the Chhán- 
dogya for instance, we see the commencement of a notion, 
that those who attain to the knowledge of their mysterious 
teaching do not revolve again’, which S'ankara understands to 
imply a release from the necessity of transmigration. I do not 
see any trace of this notion in the T'aittiriya, Aitireya, Man- 
dukya, Pras na or Kena, These were probably the productions 
of an anterior age, when the Brahmins had only begun to 
identify the Creator with the creation, and when their pan- 
theism had not yet got to its maturity. The notion of a release 
from life and birth had not attained any thing like the vigor of 
age in the Brihadaranyaka and Chhandogya either, for while 
the conception of sensuous enjoyments, as the rewards of 
knowledge, is constantly met with, that of a freedom from 
transmigration is but rarely found. Nor can the former be said 
to occupy its natural place in the midst of boons, not only de- 
scribed in the language of voluptuaries, but also sometimes 
opposed to all ideas of decency?. One of the Upanishads, again, 
in which this crude notion of release from the necessity. of irans- 
migration is found, speaks of * Krishna, son of न receiv- 
ing a certain lesson from Ghora, son of Angiras. | he name, 
Krishna, was not itself unknown in the Vedic period, but the 
‘son of Devaki’ was a character of a later date. If then the. 
passage be accepted as genuine, it must militate very un 
against the antiquity of the Chhándogya. 1f, on the other 
hand, the idea of an interpolation be admitted, I do not see any 


in. pA 5 ES > 
तेषां न पनरावृत्तिः | न च पनरावत्तेते । इमं मानवमावत्त नावत्तन्ल ॥ 
Ss > H 
* Dr. Róer was obliged to translate nearly the whole of the OO 
of the Brihadáranyaka into Latin because of its gross, dna a Hels 
hot bear an English rendering.” See note, page 273. Bibliotheca ca, No. 135. 
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eeu notextending it toa few more isolated passages, prom- 
ising reedom from sensuous existence, —a notion not less at 
variance with other Vedic promises than is the appellative Devu- 
kiputra with the ordinary rule of Vedic patronymics. 

* The transcendental idea of emancipation has a more definite 
form in the Mundaka and the Kutha, but these are Upanishads - 
which, for reasons already mentioned, we may fairly assign to 
auch later, probably a post-Buddhistic, age. And it is only 
in the S’wetas'watara that we see the notion in its full grown 
shape, and it was perhaps this very Upanishad which the Bud- 
dhist had in his mind, when he made the admission to which 
your. highness refers. There we have the theory of máyd, 
and we hear of God as its projector in the sense of a juggler’, 
There, too, we have the doctrine of mukti, or release from 
transmigration and bondage. But, as the Buddhist contended 
not unreasonably, there we also see evident marks of a still 
more advanced era in the history of Brahminical philosophy, 
and it would only harmonize the better with ascertained facts 
to ascribe its origin, or at least its recasting, to a period after 
the rise of Buddha." 

Rajah— But what evident marks of a still more advanced 
age do you detect in it? The simple doctrine of Maya cannot 
be held as such, for we have not conceded the Buddhist's claim 
that his sect originated it, albeit some of our own writers have 
called it Buddhism in disguise.” 

Satyakdma.—' As we are considering the Buddhist's charges 
against Brahminism, it would certainly be unfair to call the 
S'wetas'watara a post-Buddhistic work, merely because it incul- 
cates the doctrine of máyá. But I think I can adduce at least 
two or three independent reasons for assigning it to an age 
much riper than the Vedic period. It appears to be a sort of 
S'«iva ve panishad. It sets forth the glory of Siva. It speaks 
of Mahes'wara, ‘the supreme among gods, as the ‘adorable 
Lord ofthe world? The words Rudra, Is’ana, Hara, Bhava, 
-which are all proper names of S'iva, are interspersed in the 
tract as designations of the Supreme Being. When five or six 
of the characteristic names of Siva are repeatedly found, in a 
small tract of ७ hundred and twelve slokas, as uppellatives of 
the Creator, the fact may be considered conclusive proof of its 


1g एक जालबान्‌ ईशित इंशनीभिः । यस्मान्‌ मायी सुजते विश्वमेतत्‌ ॥ 
* तमीश्वराणां परमं महेश्वरं + * विदाम देव मुवनेशमीड्यं ॥ 
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fabrication by a modern Saiva hand. ‘The supreme bein 
Rudra, is again accosted as Giris anta, and Giritra, or Beer 
of the mountain, holding an arrow inhis hand, Hehasa Sting. 
or Aghora—as his body personified, in the sense of a female 
emanation. These are descriptions which can only become 
intelligible by a reference to the legendary acts of Siva. 
recounted in the Itihases and Puránas. There we have Siva. 
the lord of Kailása and Himalaya, armed with the bow Pin&ka, 
and having, as a wife, Parvati, otherwise called Siva, originally 
an emanation from himself. The conception of Sliva and Suv 
in later mythology is the very conception of the Supreme Being 
and Stiva, of Mahes'wara and Prakriti or Máyá!, contained in the 
Swetastwatara. 

“ My next reason is that Kapila, the author of the Sankyha, 
and his system the Sánkhya Yoga, are mentioned and lauded, 
and several terms are used which are peeuliar to that System, 
such as pradhana, prakriti, sakshi, together with something 
like a description of two eternal principles, which the medern 
followers of the Sánkhya are fond of quoting to this day in 
defence of their theory. This may be considered indisputable 
proof of the tract being a post-Sankhya, and therefore a post- 

3uddhist, Upanishad. And I may add in further confirmation 
of this view that the Sh'wetas'watara speaks of the creation of 
Brahma, and the production of the Veda through him under 
the agency of the Supreme Being’, a legend of which no other 
Upanishad makes any mention, and which decidedly belongs 
to the later = period of the Puránas. 

" Again atheistic speculations, deliberately attributing the 
production of the universe to other causes than the, Supreme 
Being, were unknown in the Vedic period, and are clearly post 
Buddhistic in point of date. The Stwetastwatara, however, 
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“या ते रुद्र शिवा तनूरघोराऽपापकाशिनी । तया नस्तनुवा शन्तमया 
गिरिशन्ताभिचाकशीहि ॥ यामिषुं गिरिशन्त हस्ते विभर्ष्यस्तवे । शिवा 
गिवित्र तां करु मा हिंसीः पुरुषं जगत्‌ ॥ 

मायान्तु प्रकृति विद्यान्‌ मायिनन्तु महेश्वरं ॥ 

"यो ब्रह्माणं विदधाति पूर्व यो वे dais प्रहिणोति तस्मे The iden coni 


tained in last seritence is almost identical with that in the Sri Bhdgavata, 
oss " E i 
टने ब्रह्म हृदा य आदि कवये d 
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addresses itself to a community in which such infidel specula- 
tions had already gained currency. It starts with the ques- 
tions, “Is Brahma the cause? Whence are we produced? Is 
“time, nature (swabhava), or succession of works, or.chance 
* or the elements, or Purusha, the cause! " Now most of these 
hypothetical causes of the universe were originally inculcated 
in Buddhistie schools, though they may have been afterwards 
countenanced by Brahminical atheists. Several Buddhistic 
schools were in fact designated by terms which were derived 
from some of those very theories. We have the Swabhavicas 
from Swabhdva, or nature, to which they attributed the origin 
of all things. We have the Karmikas from Karma, or works, 
which they considered as one of the causes, at least, of the 
universe. We have also those who contended that the con- 
junction of the material elements is sufficient of itself to pro- 
duce intelligence, just as the intermixture of fermenting drugs 
begets the power of intoxication?. The Stwetuswatara must be 
glancing at those infidels when it proposes to refute the theories 
just mentioned, and especially when it adds afterwards, * Some 
wise men talk of Nature (Swabhdva), others of time3,! We 
have heard of no infidels in the Pre-buddhistie period attribnt- 
ing the creation of the universe to the sole operation of Nature 
or time, or the conjunction of the material elements, although 
we find some such doctrine reproduced in the Sánkhya. It 
would certainly be the very extreme of sáhasa (boldness) to 
deny under these circumstances that the Swetaswatara was 
written after the rise of Buddha. 

* Your highness will observe that the doctrine of Máyá is 
definitely jinculcated only in the Swetaswatara Upanishad, and 
that app dus to be a post Buddhistic work. There can be no 
absurdity; in attributing the eventual reception of that theory 
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"कि कारणं ब्रह्म कुतः स्म जाता * * काल्खभावो नियतियंदच्छा भूतानि 
योनि: पुरुष इति चिन्त्या ॥ 

नियतिरविषपपुण्य पाप लक्षणं कम्मे ॥ Sankara. 

°अत्त aah भूतानि भूमिवार्यनलानिला: चतुम्यः खल्‌ भतेम्य श्वैतन्य 
E किण्वादिम्य: समेतेभ्यो द्रव्येभो मदशक्तिवत्‌ ॥ Suva Darsana 


Sangraha. 


° स्वभावमेके कवयो वदन्ति । are तथान्ये परिमुह्यमानाः d 


SAKYA'S IMPROVEMENT OF THE IDRA OF MUKTI 949 


by the Brahmins 10 the influence of S'akya's teaching, As to 
the idea of mukti or emancipation, the Brahming had cer- 
tainly been pondering it for some time before the rise of | 
Buddhism. It was probably they themselves who instilled it 
into the mind of S'akya. It was perhaps their own aspirations 
after something better than the degrading pleasures of Indra’s 
territories, that first suggested the futility of rites and cere- 
monies to the fertile imagination of the young prince of Kapi- 
lawastu. But it was the prince himself who appears to have 
imparted à coherent shape to the doctrine, which in some of 
the Pre-buddhistic Upanishads appears in a chaotic state of 
disconnected fragments, not unfrequently by the side of the 
very contrary idea of sensuous enjoyments. Sakya appears to 
have first separated the two by contending that rites and 
ceremonies do not contribute to our highest good, and that it 
was nirvana alone which could secure our final escape from the 
miseries of sensuous life. In Post-buddhistic writings the 
notion of emancipation which pervades the philosophy of the - 
Nyaya, the Sankhya, and the Vedant, appears in a consistent 
form as distinct from that of heavenly enjoyment. Swarga 
and aparerga are always contrasted. The Buddhists therefore 
E some right to say you have received lessons from them, 
though their own leader was originally your own pupil, indoc- 
trinated in early life by your predecessors in the faith." 
Jtajah.—''But does not the disproof of the Maya-vada 
acquit the Vedantist of the charge master-atheist 2" s 
Satyakdma.— If it acquit the Vedantist of that charge, it 
arraigns him at once on another. Reverting to the text, all 
this is God, how can we acquit him of the charge of deifying 
every material thing, that is to say of teaching a system of 
gross pantheism? Since the theory of Maya, which was his 
only defence against this latter charge, must as a plain matter 
of fact be separated from the Vedanta, I do not see how 
Colonel Kennedy’s hypothetical inference can be denied." 
Rajah. Whatever Colonel Kennedy’s view of the discussion 
might have been, a. si ngle text, approvingly cited by the com- 
mentator, cannot decide such a weighty question. All that 
you may be allowed to say is, what Vaiyasika himself 
contends for, that Vyasa and Sankara were not idealists. But 
you have not proved that they really taught material pan- 
theism.” t " 
Satyakdéma.—* Your highness is quite right in saying that 
this is a question which cannot be decided by a single text, 
however pointed ; I mean, if you concede that the Vedas and the 
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Sütras are, in some respects at least, human compositions 
For if you adhere unflinchingly to the story of Brahma’s 
breathing the Vedas out, whole and entire, then even 8 single 
text ought to decide the question however weighty. Still I 
wil not press that point for the present, but, treating the 
Vedas and the Sutras as human compositions, will make 
such allowances as the rules of liberal criticism may éall for, 
A single isolated passage may be explained away in such a 
case. The general tenor of the work must afford the key to 
the interpretation of detached texts. ` 


“May we then, with your highness’s permission, review the . 


general tenor of the stitras of Vyasa with reference to the rela- 
tion which Brahma bears to the world? [The Rajah nodded, 
and Satyakáma continued.] Professing to deduce his system 
from a critical examination of the texts of the Vedas, Vyasa 
commences his work by assailing the Sankhya, and denounces 
Kapila's theory on the origin of the Universe. He prosecutes 
this aggressive war against Kapila, by appeals to the Vedas, 
almost throughout the whole of the first chapter. He labours 
to show that the dogmas of his antagonists are contradicted by 
express passages of the Upanishads, and that the texts on 
which they rely may be otherwise explained. Tn the course of 
this war on the Sankhya, he takes oceasion to declare that 
wherever the Vedas speak of any substance, as a cause of the 
universe, they can mean no other than the one Supreme Intel- 
ligence which prevades all space, and which will eventnally 
be the receptacle of all things. He says the purusha (soul) in 
the sun, the purusha tn the eye, the little purusha no bigger than 
a thumb, the purusha of the measure of a span, the ether in the 
heart, all these personifications, set forth in the Upanishads, are 
no other than the supreme Brahma who is without a second. 
So likewise the passages which speak of certain inanimate 
things as the primary element, e.g., food, air, breath of life, 
light, ether, are referred to Brahma. If it be asked what right 
the author had to identify those descriptions with Brahma, the 
commentator reminds you of the great charter of Pantheism, 
the text, All this is Brahma. Vyasa does not however say, 
except by implication, that the world is identical with Brahma, 
or that Brahma is Prakriti, nature, or substance of the universe, 
before the 23rd sutra of the 4th Pada of the 1st chapter." 
E a .—“ But does he, in the earlier portion of his work, 
say by implieation that the world is identical with Brahma ? 
“The idea is undoubtedly found, said Satyakáma, in the 
following stitras: ‘Because of resolution or absorption into 
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‘the spirit.” (1.1. 9.) ‘Tt (the Veda) declares its (the world's) 
‘assimilation into Him." (1.1. 19.) ' He is the Kater, because 
‘ he takes into Himself moveables and immoveables. (1. ii. 9.) 
' Because it is distinguished as the place to be approached by 
‘the emancipated. (L. iii. 2. ‘It (the Sankhya) is not true 
‘it is disproved, because of observation. J.i.5. ‘From desire, 
* too, there is no room for the Sankhya inference!" T.i. 15. 
The two Sutras, last mentioned, evidently refer to texts in 
which the Supreme Being is represented as desirous of multi- 
plying himself by the process of creation. 

“I, of course, continued Satyakáma, make use of Sankara's 
authorized gloss in interpreting the above sütras, but I am not 
confounding the commentators deductions with the author's 
language. The light which the commentator throws on the 
Bütrus must be accepted, but it would be quite unphilosophical 
to attribute to the author of the Sutras all that the fertile mind 
of his commentator has imagined. Were I to consider every 
sentence of S'ankara to be an exact index of Vyasa's mind, I 
could recognize many more decided instances of his pantheism 
before coming to the 23rd sútra I. iv. But itis at that sútra 
that the author commences a series of aphorisms, unhesitat- 
ingly pronouncing God to be the material cause of the world.” 

Rajah.—* Do you mean to say that S'ankara's commentary 
contains any misconception of Vyása's teaching ?” i 

Satyakama.— L do not exactly mean that, but I do not wish 
to lose sight of the distinction between the author and his 
commentator.” J 

Rajah.—** What do you say, Vaiyásika, to this?” 

Veiydsika.—'' As Satyakáma has not charged the com- 
mentator with misrepresenting the author's views, I do not 
Wish to suy anything.” : d 

Rajah.—* What wuthority then do you attach to S'ankura's 
commentary ?" 2 

Veiyasika.—'' Slankura deserves all credit for learning, 
honesty, and clearness of mind. He at once gets at the mind 
of his author, and expounds the meaning plainly and fully. I 
cannot conceive the possibility of his misapprehending a single 
expression of Vyása,—nor can I imagine it to be within 
the range of a mortal’s capacity to add to or subtract from 


मुक्तोपसुप्यन्यपदेशात | ईक्षते नाशब्दं । कामाच नानुमानापेक्षा ॥ 
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what Sankara has said. ‘Do say less would involve a sacri- 
fice of fulness. To say more would be incurring prolixity 
There is nothing redundant in his commentary, nor any thing 
defective. You cannot improve it by adding or curtailing. 
Still S'ankara was not a Rishi. The author of the Sankara- 
digvijaya has indeed represented him as an incarnation of Slival 
but we have not received that story in any other light than that 
of a complimentary tribute for his successful refutation of Bud- 
dhism. We cannot say he was essentially infallible. Vyasa 
was a Rishi. He was essentially infallible, for Rishis cannot 
err. 

Satyakama.—‘ Have not different Rishis,—Gotama, Kapila, 
Vyasa,—taught mutually conflicting doctrines? Are we then 
still to suppose them all to be infallible ?" 

Raja.— But a learned writer has suggested that their dif- 
ferences are capable of being reconciled?,”’ 

Vaiyásika.—' Without waiting for Satyakáma's reply, I shall 
at once admit that the differences axe not capable of being 
reconciled. At least S'ankaráchárya did not think they were. 
He not only condemns the opinions of the Nyáya and the 
Sánkhya on the origin of the universe, but he brands ‘their 
authors as discordant heretics’. There is certainly no reason 
for saying that Gotama lays greater stress on sensation than 


' यतीन्द्रः aga नाम्ना भविष्यामि महीतळे ॥ 


2 “Assuming, each of them implicitly, the truth of the Vedas, and proceeding 
to give, on that foundation, a comprehensive view of the total y of things, the 
three systems differ in their point of v. To illustrate this, suppose that three 
men in succession take up a cylindrical ruler; the one, viewing it with its end t 
wards his eye, sees a circle ; the second, viewing it upright before his eye, sees a 
parallelogram ; the third, viewing it in a direction slanting away in front of his 
eye, sees a frustum of a cone, These three views are diflerent, but no wise irre- 
concilable, So far are they from being irreconcilable, that it might be argued 
that all of them must be accepted in succession, before any adequate conception 
of the form of the ruler can be arrived at. Now,in somewhat such a way, the 
three Hindü systems differ mainly in their severally regarding the universe from 
different points of view, —viz., as it stands in relation severally to sensation, emo- 
tion, and intellection.—The Naiydyika, founding on the fact that we have various 
sensations, enquires what and how many are the channels through which such 
varied knowledge flows in. The Sankhya, struck with the fact that we have emo- 
tions,—with an eye to the question whence our impressions come,— enquires their 
quality. The Vedantin, rising above the question as to what is pleasing, displeas- 
ing, or indifferent, asks simply, what is, and what is not.”—Ballantyne’s Prize 
Essay, pp. «vi, vvii. 


*तीर्थकराणां कपिलकणभुकृप्रथ्रतीनां परस्परविप्रतिपत्तिदर्शनात । 


Com, Vedant, 11, i. ४, 
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Kapila, or that Kapila speaks more of emotions than Gotama 
Nor can it be urged that the authors of the Nyáya and the 
Sdnkhya undertook to teach their systems on the Soundation of 
the Vedas. The fact of their differences is certainly a difficult 
with us, but still we hold that Rishis are infallible. We are te 
hound to receive their teaching if it be opposed to the Veda, 
but we must not be wanting in reverence to their memory. But 
why do you press on our attention a point which we confess is 
attended with some difficulty, and which is irrelevant to our 
present discussion? Go on with your review of the Vedant 
teaching." 

Satyakama.—' Well then, with reference to Sutra 23. iv. I. 
it runs thus!,—* He is also prakriti (the substance of the world) 


' qaaa प्रतिज्ञादृष्टान्तानुपरोधात । यथाम्युदयहेतुत्वाद्वम्मो निज्ञास्य 
एवं नि:श्रेयसहेतृत्वाद्‌ ब्रह्मापि जिज्ञास्यमिथयक्तं । ब्रह्म च जन्माद्यस्य यत 
इति रक्षितं । ag लक्षणं घटरुचकादीनां मुत्स॒वर्णा दिवत्‌ प्रकृतित्वे 
कुलालसूबरण्णकारादिव न्नि मित्तल च समानमित्यतो भवति बिमशः किमात्मकं 
qan: कारणत्वं स्यादिति aa निमित्तकारणमेव aaa स्यादिति 
प्रतिभाति । कस्मात्‌, ईक्षापूव्वककत्तृतश्रवणात । gadh हि. 
ब्रह्मण: कर्तृ्रमत्रगम्यते स SAAR स प्राणमसृजते। यादि afara: 
Sapia mia निमित्तकारणेष्वेव कुलालादिषु saat परमेश्वरस्यापि 
निमित्तकारणत्वमेव युक्त प्रतिपत्तं । ara चेदं जगत सावयत्रमचेतनमशद्ध 
च दश्यते | कारणेनापि तस्य ताइशेनेव ` भवितव्यं । कार्य्यकारणयोः 
साळूप्यदर्शनात । ब्रह्म च नेवं लक्षणमवगम्यते निष्कलं निष्क्रिय. ald 
Raj निरञ्जनमित्यादिश्रतिम्यः | पारिशेष्याद्त्रझणोऽन्यदुपादानकारण- 
मशुज्ञादिगणकं स्मृतिप्रसिद्धमम्युपगन्‍्तवय॑ ्रह्मकारणतशरुते निमित्तमात्रे a- 
सानादिन्येचं प्राप्त gu: । प्रकृतिश्वीपादानकारणं च ब्रह्माभ्युपगन्तव्यं निमित्त- 
कारणं च । न केवलं निमित्तकारणमेव कस्मात प्रतिज्ञादृष्टान्तानुपरोधात्‌ । 
74 प्रतिज्ञादष्टान्ती श्रुतो नोपरुध्येते | प्रतिज्ञा तावर उत तमादेशमप्राक्ष्यो 


^ > 


- 


2 


254 DIALOGUE Viii. 
* because the Question and Example require it — S'ankara ex- 


pounds the aphorism thus: ‘It has already been said that as 
“imquiry into duty is necessary for prosperity, so enquiry 


qaaa श्रतं भवति अमतं मतमचिज्ञातं विज्ञातमिति aa चंकविज्ञानेन usd- 
मन्यदत्रिज्ञातमपि विज्ञातम्भवति इति प्रतीयते तच्चोपादानकारणविज्ञाने सर्वः 
विज्ञानं सम्मति उपादानकारणाब्यतिरकात्‌ क्यस्य निमित्तकारणादब्य- 
fata कार्यस्य नास्ति लोके तक्षप्रासादव्यतिरेकदशेनात । दष्टान्तोडपि 
यथा सीम्येकेन मृत्पिण्डेन god wad विज्ञातं स्याद्वाचारम्भणं विकारो 
नामधेय मुत्तिकत्यव सव्यं इत्यपादानक्रारणगोचर एवास्नायते । यर्थेकन 
लोहमणिना usd लोहमयं विज्ञातं स्यात्‌ एकेन नखरनिङ्गन्तनेन usd 
कार्ष्णायसं विज्ञातं स्यादिति च । तथान्यत्रापि कस्मिन्नु भगवो विज्ञाते 
सब्तरमिदं विज्ञातं भवतीति प्रतिज्ञाय यथा प्रृथिब्यामोषधयः सम्भवन्तीति 
दृष्टान्तः | आत्मनि खल्वरे cU श्रते मते विज्ञाते za सर्वे विदितमिति 
प्रतिज्ञाय स यथा दुन्द्भेहन्यमानस्य न वाह्याञ्छन्दाञ्छक्याद्गहणाय TA 
ग्रहणेन दुन्दुभ्याघातस्य वा शब्दो गृहीत इति दृष्टान्त; एवं यथा सम्भवं 
प्रलिवेदान्तं प्रतिज्ञादष्टान्ती प्रक्कतित्वसाधनौ प्रत्यतव्यी । यत इतीयमपिपञ्चमी। 
यतो वा इमानि भूतानि जायन्ते gaa जनिकत्तृः प्रक्रतिरिति विशेषस्मरणात्‌ 
प्रक्रतिलश्चणं एवोपादाने द्रष्टव्या । निर्मित्तत्वन्त्‌ अतिष्टात्नन्तराभावादव- 
गन्तव्यं । यथा हि लोके मुत्सवर्णा दिकमुपा दानकारणं कुलालसुवण्णकारादीन- 
चिष्टातुनपेक्ष्य add नेवं ब्रह्मण उपादानकारणस्य सतोऽन्योऽघिष्टाता- 
` वेक्ष्योऽस्ति । प्रागुत्पत्तेरेकमेवाद्वितीयमित्यवघारणात अधिष्टात्रन्तराभावो5पि 
प्रतिज्ञादष्टन्तानपरोधादेब चोदितो वेदितव्यः । अधिष्ठातरि ह्यपादानादन्य- 
स्मिन्नम्यपगम्यमाने पुनरप्येकविज्ञानेन सब्वेंविज्ञानस्यासम्भवात्‌ प्रतिज्ञादष्टान्तो- 
परोध एव स्यात्‌ । तस्सादधिष्टात्रन्तराभावादात्मनः कत्तृत्वं उपादानान्तराभा- 
वाच gafas ॥ 
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again has been defined as He ‘ from whom are th i 
&e., of this.’ But that definition is equally applicable oe 
to material and efficient causes] to the substance, such as the 
' clay and gold are in the case of the jar and necklace and to 
‘the agent such as the potter and the goldsmith. Hence the 
‘doubt, of what kind ts the causality of Brahma? Here it 
‘might appear that He is only the efficient cause. Why ? 
| . Because we hear of observation preceding the agency. The 
f “agency of Brahma is indeed found preceded by observation, in 
‘ the following texts. ‘He observed. He created the vital air.’ . 

| 

(| 


ह 
| ‘into Brahmasis also necessary fot emancipation, Brahma 


‘ Now agency with observation is seen only in efficient causes 
‘such as potters and others. Therefore it is proper to under- 
‘stand the causality of God as simply that of an agent. The 
universe, again, as a work, is composed of parts, inanimate, 
‘ impure. Its cause must likewise be of the same kind, for 
“cause and effect are homogeneous. But Brahma does not 
‘answer to this description ; witness the texts, ‘ without parts, 
without work, quiet, unblemished, unstained.’ In fine, a 
material cause, different from Brahma, and possessed of 
‘ impurity and similar qualities,—such a cause as is set forth in 
* the smriti, —should be looked for ; and as to the text declaring 
‘the cansality of Brahma, it would be quite sufficient to con- 
‘ sider Him as the efficient agent (alone). "To this argument, 
(continues S'ankara) we reply: Brahma isto be understood as 
‘ the Prakriti, the substance or material, and also the efficient 
| ‘cause. Not simply the efficient cause. Why? Because the 
'vongruity of the question and example requires it. This is 
‘ the question, ‘ Did you ask him for the doctrine by which that 
“which is unheard becomes heard, that which is unthought of 
“ becomes thought of, that which is unknown becomes known ?' 
' Herein it was understood that by the knowledge of one, all 
‘others, though unknown, become known. Now it is by the 
| ‘knowledge of the material cause, that every thing else is 
f 
E 


‘known, because the material cause is inseparable from the 

‘effect. But the efficient cause is not inseparable from the | 
‘ effect, because a difference between the architect and the 

i ‘ edifice is seen in the world. This, again, is the example,—- 
E “ As O beloved! by means of one clod of earth every earthy form 


1 ; ‘is known, it being in truth only earth, though called, in Sedo 
| 3 a modification.’ Thus is the material cause set prs in T 
L 1 Vedas. _ Also, ‘as by means of one magnet, avery [naene 
F ized] iron becomes known, and as by means 0 one vm : 

clipper, every black iron is known.’ Soalso elsewhere, * What 
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“is that, Sir, which being known, all this becomes known ?' 
“on this question the, example is; ‘asin the earth herbs are 

produced.’ ‘The Spirit being seen, heard, thought of, known, 
“ all this is known,’ —on this question the example is, ‘as one 
* cannot take hold of the external sound of a drum that is beaten, 
“ but by taking up the beaten drum itself, the sound of the 
“ stroke is also taken up.’ Thus in every Vedant text bearing 
‘ on the point, the question and example are to be known as 
‘ proving material causality. Again, in the sentence, ‘From 
* whom all these creatures proceed + —from whom is in the abla- 
‘ tive case; hence since it refers especially to the maker’s 
‘material, it must be expressive of the material cause. His 
efficient causality is to be deduced from the want of any other 
“agent. Asin the world, the material causes, such as earth 
id gold, need the working of potters, goldsmiths, and other 
* agents, not so does the material cause Brahma need another 
“agent, for before the creation we learn there was one only 
‘without a second. The want of another agent is also deducible 
‘from the congruity of the question and example, for if there 
* were another agent, separable from the material, then by means 
‘of one thing every thing else could not be known, and the 
‘ question and example would become incongruous. Hence 
* from the want of another agent, is deduced the spirit's agency, 
‘ and from the want of another substance his material causality.’ 

“The next Sütra (24th) confirms the above view. * From 
“the doctrine of his desire too." Slankara thus expounds it. 
* 'The doctrine of desire, too, demonstrates the spirit’s efficiency 
‘ and material causality. ‘He desired, let me become many, 
“Jet me be born.’ Also ‘ He saw &c.’ ‘Here from the inde- 
* pendent action preceded by desire he is inferred as the actor ; 
‘ from the words ‘let me become many,' because of individual 
‘souls being the objects of the thought or intention of multi- 
* plieation, he is inferred to be the substance or material cause 
* also! The founder of the Vedanta School goes on urging the 
same doctrine. ‘ Because the two processes [of springing fron 


< 


* अभिध्योपदेशाच्च । अभिष्योपदेशश्वात्मन: कर्तृतप्रक्ृतित्वे गमयति 
सोऽकामयत बहु स्यां प्रजायेयेति तदेक्षतेतिच तत्राभिध्यानपूर्विकाया: 
स्वातन्त्र्यप्रवत्तः कर्तेति गम्यते बहु स्यामिति प्रत्यगात्मविषयत्वात बहु भवना- 
भिध्यानस्य प्रक्ृतिरित्यपि गम्यते ॥ 
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१ [Doh 
‘ and being resol ved into] are both manifestly spoki पु 
Vedas! Sankara explains it thus: ‘ This is tle E 
the state of prakriti. Hence too is Brahma the material cause 
for the Vedas, manifestly taking Brahma to be the only cause, 
speak of production and absorption. ‘All these elements pro- 
ceed from ether and are resolved into ether.’ That from which 
l any thing proceeds and into Which it is resolved is called the 
* material cause—as the earth is of rice and wheat. Bythe use 
| of the word * manifest, too, he shows that the words * from 
i o ‘ether’ exclude the supposition of any other material. Nor is 
| * the resolution of an effect ever seen to be into any other than 
| ‘the material cause. Again, says Vydsa, ® Because of his 
‘creating himself—by mutation.. S'ankara thus expounds it : 
Hence too is Brahma the material cause—for with reference 
‘to his operation, it is said ‘He himself created himself '— 
‘thereby indicating that he was both the agent and the 
object of the creation—‘ himself ° signifying the object— he 
himself created ° signifying the agent. But now how ean one, 
‘already held to be the Maker, be again represented as an 
‘object, being made? We reply, by Mutation. The spirit, 
‘before proved to be existent, altered himself, by a particular 
‘modification. It is by particular modifications that the muta- 
‘ tion of materials like earth and other things is found. ‘he 
' specification, too, of * He himself ° excludes the supposition of 
“another agent*' Vyasa continues: ‘He is also sung as the 


` सक्षाब्रोभयाज्नानात्‌ | प्रक्षतित्वस्पायमम्युचथः इतश्च प्रक्ृतित्र्म यत्कारणं 
साक्षादत्ह्ेव कारणमुपादायोभौ प्रमवप्रलयावान्नायेते सर्व्दीणि ह वा इमानि 
मतान्याकाशादेव समत्ययन्ते आकाश प्रयस्तं यन्तीति यद्धि send प्रवति 
यस्मिं प्रढीयते तत्तस्थोपादानं प्रसिद्धं यथा त्रीहिसवादीनां gadt 
l साक्षादितिचोपादानान्तरानुप दानं सूचयति आकाशादेवेति प्रयस्तमथश्चनोप।- 
दानादन्यल्र आर्य्यस्य दृष्टः ॥ 
‘area: परिणामात्‌ । इतश्च galaia यत्कारणं amat 
तदात्मानं खयमक्ुरुतेति आत्मनः कर्ममयं ada दशयति आत्मानमिति 
Wiel लयमकुरुतेति कर्तृत्वं कथं पूनः पूर्व्व सिद्वस्य सतः वेन व्यवस्थि- 
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' womb. Slankara explains it thus —' Hence also ig Brahma 
' the material cause, for the expression ‘ Brahma is the womb’ 
‘is read in the Vedant, thus ‘the Lord , the creative soul, Brahma 
“is the womb,’ also, ‘the self-restrained see the womb of the 
‘creation.’ T'he womb is popularly understood to be the mate- 
‘rial cause—thus the earth is the womb of herbs and trees,” 
The fourth section, and consequently the: first chapter, con- 
cludes with the aphorism, ‘ Hereby all (hostile tenets) are re- 
' futed?." 

“The above extracts, continued Satyakáma, prove that ac- 
cording to the teaching of Vyása and S'ankara the substance or 
material of the universe is God, and that the world is only a 
development of Him. Such à view of Brahma’s relation to the 
world could not but be startling. Many were the objections 
preferred by the followers of the Sdnkhya and Nyáya, which 
S'ankaráchárya cited and answered. ] cannot say he has 
fairly met them,—but let us now review that discussion, 

Objection’ Brahma is not the material cause for * this has 
“a characteristic difference, and so also the ‘ Veda says.’ This 


तस्य क्रियमानलं श्यं सम्पादयितूं परिणामादिति ब्रमः ूर्वसिद्धा हि सन्नात्मा 


विशेषेण विकारात्मना परिणमयामासात्मानसिति | बिकारात्मनाच प्रस्नामो 
मृदायासु प्रङ्ृतिषूपलञ्धः खयमिति च विशेषेणान्निमित्तान्तरानपेक्षत्वमपि 
प्रतीयते ॥ 


"योनिश्च हि गीयते । इतश्च प्रक्ृतित्रेद्य यत्कारणं ब्रह्मयोनिरित्य पि 
वेदान्तेष कर्तारमीशं पुरुषं ब्रह्म योनिमिति यद्भूतयोनिं परिपरयन्ति छीर 


इति च । योनिशब्दश्च प्रकतिवचन: समधिगतो लोके प्रथिवी योनिरोष- 
घिवनस्पतीनामिति ॥ 


* एतेन सर्व्वे व्याख्याता व्याख्याता: | 

ण्न विलक्षणत्वादस्य TAA शब्दात | AGIR जगतोनिमित्तं कारणं 
प्रकतिश्वेयस्व पक्षत्याक्षेप: स्मृतिनिमित्तः परिहृतः तर्कनिमित्त इदानीमाक्षेपः | 
परिहियते कुतः पुनरस्मिन्नवधारिते आगमार्थे तक निमित्तस्याश्षेपस्याबकाशः 
नन्‌ धर्म्म त्रह्मण्यप्यनपेक्ष आगमोभवितुमहति भवेदयमवष्टम्भो यदि ग्रमाणा- | 


- 
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is Vyása's epitome of his t adversaries’ sayings. : Slankara 
thus expounds it." ‘The objection, raised on the authority of 
‘ the Smriti against Brahma/s substantial and efficient causality 
* has been refuted ; that founded on argumentation is now being 


न्तरानवगाह्यः आगममात्रप्रमेयो5यमर्थ: स्यादनुष्ठेयइवधर्म्म: परिनिष्पन्नरूपन्त 
शरह्मतरगम्यते परिनिष्पन्ने च वस्तुनि प्रमाणान्तराणामस्यवकाशो अतस्तर्क- 
निमित्तः qeu: क्रिसते न बिलक्षणलादस्येति | "rm चेतनं ब्रह्म 
जगत:कारणं प्रक्रतिरिति तन्नोपपद्यते कस्मात्‌ विलक्षणत्वादस्य विकारस्य 
AGA: । इदं हि ब्रह्मकार्य्यचेनाभिप्रेयमाणं जगत्‌ त्रह्मविलक्षणमचेतनमशु- 
द्रथ RR ब्रह्म च जगद्विलक्षणं चेतनं शुद्रश्च श्रूयते न च eana 
्रकृतिविकारमावोदृष्टः नहि रुचकादयो विकारा agafant भवन्ति शराबा- 
दयो वा सूवर्ण्णपरक्गतिकाः मुदेवतु मुदन्विता विकाराः प्रक्रियन्ते ga- 
णेन च सुवर्ण्णान्विता: तथेदमपि जगदचेतनं सुखदुः खमोहान्वितं सद- 
चेतनस्येव सुखदु :खमोहात्मकस्य कारणस्य कार्यं भवितुमर्हति न विलक्षणस्य 
त्रलणः त्रह्मविछक्षणलश्ञास्य जगतोऽशुद्रयचेतनबदर्शनादवगन्तनसं अशुद्धं 
हीदं जग्‌ सुखद्‌: खमोहात्मकतया प्रीतिपरितापविषादा दिहेतृत्वाव खर्ग- 
गरकावुच्चावचप्रपञ्च्ाच | अचेतनश्चेदं जगत्‌ चेतनं प्रतिकार्य्यकरणमाबे- 
नोपकरणभावोपगमात्‌ नहि साम्ये सव्युपकार्योपकारकभावो भवति नहि 
प्रदीपौ परस्परस्योपक्रुरुतः | ननु चेतनमपि कार्य्यकरणं स्वा मिभ्रत्यन्याये- 
ननोक्तुर्पकरिष्यति न खा मिझ्र्ययोरप्यचेतनांशस्यैत्र चेतनं प्रत्य पकार- 
कलान्‌ योह्ेकस्य चेतनस्य परिग्रहो बद्ध्यादिस्चेतनभाग: सएवान्यस्य चेतल- 
स्योपकरोति न तु खयमेव चेतनञ्चेतना ्तरस्योपकरीत्यपक्रो ज्ञि वा निरतिशया- 
द्यकरत्तास्थेतना इति साझ्चामन्यन्ते । तस्मादचेतनं कार्य्यकरणं | न S 
FRO Aa चेतनत्ये किञ्चित्‌ प्रमाणमस्ति प्रसिद्गश्चायं चेतनाचेतनपविभागो-- 
लोके | Raza sanare जगत्तत्प्रकृतिकं । योपि कश्चिदाचक्षीत 


° 
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‘disposed of. It may be asked how could there be room for 
‘ argumentation.on a point settled by the S'ástra? May not the 
* Sástra be an independent authority in the case of Brahma, as 
*itisin the case of Dharma? But then it would be a question 


aai जगतश्रेतनप्रकृतिकतां तद्रलनेव समस्त जगचेतनमवगमिष्यामि प्रकृति- 
— विक्रारेऽन्वयदशनात्‌ अविभावनन्तु चेतन्यस्य परिणामविशेपाद्भविष्यति 
यथा स्पष्टचेतन्यानामप्यात्मनां खापमूर्च्छाद्यवस्थासु चेतन्यं न विभाव्यते एबं 
काष्टलोष्टादीनामपि चैतन्यं न त्रिभावयिष्यते cara च विभावितत्वा- 
विभावितलक्रता द्विशेषाद्रपा दिभावामावाम्याञ् कार्य्यकरणा नामात्मनाञ्च चेतनः 
त्वाविशेषेपि गुणप्रधानभावो न विरोत्स्यते यथाच पार्थिवत्वाविश्षेषि सांससू- 
पौदनादीनां प्रत्यात्मवरत्तिनोत्रिशेप्रात परस्परोपकारित्वं भवति एवमिहापि 
भविष्यति प्रविमाराप्रसिद्धिरप्यत एच न विरोत्स्यत इति तेनापि कथश्विचेत- 
नल्याचेतनत्व विलक्षणत्वं परिहियेत शुद्धयशद्विलक्षणन्तु विलक्षणत्वं नेव परिहि- 
यते नवेतस्दपि Asana परिहतु शक्यत इत्याह तथात्यञ्च शब्दादिति । 
अनत्रगम्यमानमेवहीदं लोक समस्तस्य acp चेतनप्रकृतिकत्वश्रवणात 
शब्दशरणतया केवळयोन्क्षते तचशब्देनेवविरुध्यते sa. नब्दादपि तथात्व- 


मत्रगम्यते । तथात्वमिति प्रङ्गतं fasana कथयति शब्द एव विज्ञानओा- 


विज्ञानञ्चेति कस्यचिद्गागस्याचेतनतां श्रावयन्‌ चुतनाद ब्रह्मणो विलश्षणमचेतनं 
जगत्‌ श्रावयति । नन्‌ चेतनमपि क्कचिदचेतनलाभिमतानां भूतेन्द्रियाणां 
श्रूयते यथा पुदतरतरीदापोऽन्ुवन्निति तत्तेज एक्षत ता आप ऐक्षन्ते तिचेवमाद्या 
भूतविषयाचेतनचश्रृतिः इन्द्रिविषयापि SER प्राणा अहंश्रेयसे विवदमाना 
्रह्माणं जग्मुरिति तेहवाचमूचुस्चं न उद्गाय तिचेवमाये न्द्रियविषयेति sme 
पचति । + अभिमानिव्यपदेशस्तु विशेषानुगतिम्यां | + तु शब्द आश 


ङ्ामपनुदति | न खलूमुदत्रवीदित्येवं जातीयकया spen भुतेर्द्रियाणां चेंत- | 


नत्रमाशङुनी यं यतोभिमानिव्यपदेश oo: मुदाद्यमिमानिन्यो वागाद्यसिमानिः 
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‘of practice, whereas Brahma is a demonstrable substance. 
* Hence further evidence is admissible. And so he anticipates 
* the logical objection, ‘ This has a characteristic difference, &c.' 
You say that the sentient Brahma, the cause of the world, is 
also its prakriti. This is not congruous. Why ? because of the 
‘ characteristic difference between this, the fabric, and its sub- 
stance. This world, which you would describe as a production 
‘of Brahma, is of a different character from Him, being per- 
ceived to be non-sentient, impure. And Brahma is declared 
to be of a different character from the world, ४.८., sentient 
and pure. The relation of material and fabric is never seen 
where there is characteristic difference; for neckchains and 
other golden fabrics cannot have earth for their material, nor 
earthen pots, gold. Earthen fabrics are made only of earth, 
and golden of gold. So this world, too, being connected with 


न्यश्च चेतना देवतावदनसंवदनादिषु चेतनोचितेषु व्यवहारेष व्यपदिस्यन्ते न 
भूतेन्द्रियमात्र कस्मात्‌ विशेषानुगतिम्यां विशेषो हि भोक्त॒णां मूतेन्द्रियाणाञ्च 
चेतनाचेतनप्रविभाग लक्षण: प्रागभिहित: सर्व्वचेतनतायां चासौनोपपद्येल | 
अपि च कौषीतकिनः प्राणसंवादे करणमात्राशडूग विनिब्त्तयेऽविष्टातुचेतन- 
परिप्रहाथ देवता शाब्देन विशिंषन्ति एताहवे देवता अहंश्रेयसे विवदमाना 
इति तावाएताः सर्व्वा देवताः प्राणेनिःश्रेयसं विदित्वेति च । aqaa 
सञ्वेत्।मिमा मिन्यश्चेतना देवता मन्ब्रार्थवादेतिहासपृराणादिभ्योबगम्यन्ते | 
किञ्च saca traer मुखं प्राविशदित्येवमादिका च श्रुतिः करणेष्वनुम्राहिकां 
देत्रतामनुगतां दशयति प्राणसंवादवाक्यशेषे च तेहप्राणाः प्रजापतिं fuae 
चुरिति श्रेष्ठनिद्गरणाय प्रजापतिगमनं तद्वचनाचकेकोत्‌ क्रमणेनान्वयव्यतिरे- 
काम्यां प्राणश्रेट्रयप्रलिपत्तिः तस्मै त्रलिहरणमिति चैवं जातीयकोऽरमदादिष्व्वि 
व्यवहारोनगम्यमानो भिमानि व्यपदेशं द्रढयति | तत्तेज ऐक्षते्यपि परस्या एव 
देवताया अघिष्टात्याः खविकारेष्वनुगताया ` इयमीश्षा व्यपदिश्यत इति 
ष्टव्यं | तस्माद्विलुश्षणमेवेदं त्राणो जगत विलक्षणत्वाचन aans lanh- 
त्याक्षिप्ते प्रतिविधत्ते । 
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* pleasure, pain, and delusion, must be the production of a non- 
* sentient cause, also connected with pasus pain, and delu- 
‘sion, and not of Brahma, which is of a different character, 
‘ That Brahma has a characteristic difference 18 evident from 
* our observation of the world's being non-sentient and impure, 
‘his world is indeed impure, because, being a compound of 
* pleasure, pain, and delusion, it is a cause of delight, sorrow, 
‘and grief, and because it consists of the opposite varieties of 
‘heaven and hell. And it is non-sentient, for we see that it 
* serves the sentient as an object or an instrument. But there 
‘ cannot be the relation of server and served where there is 
‘equality. Nor can two lamps serve each other. But cannot 
‘the sentient too serve as the object and instrument of 
‘the enjoyer, after the manner of master and servant ? No! for 
* even as regards master and servant, it is the non-sentient part 
‘that serves the sentient. That which is the attribute of one 
‘that is sentient, such as the understanding, itself non-sentient, 
‘ does service to another that is sentient, but the sentient 
‘himself does neither service nor damage to another sentient. 
* Sentient actors have no superior. Thus do the followers of 
‘the Sankhya believe. Therefore object and instrument are 
“non-sentient. Nor is there any sign of sentiency in wood and 
‘earth, and this distinction between the sentient and non- 
‘ sentient is notorious in the world. Therefore because of its 
* characteristic difference from Brahma, this world cannot have 
‘ him for its material Perhaps some one will say, ' since 
“the Vedas declare that the world has a sentient being 
“ for its material, I shall for that very reason hold the world to 
“ be sentient, because the quality of the material follows in the 
se fabric. Its sentiency may be latent owing to some especial 
$ modification. As in souls, obviously sentient, sentiency does 
i not properly appear in the state of sleep or trance, so the 
es sentiency of wood and earth may also be only latent. Because 
also of this त of manifestation and non-manifesta- 
3 tion, and of colour and no colour, notwithstanding that — 
, Sentiency is common to objects and instruments and to 

, Spirits, the predominant, quality is not affected. As also flesh, 

PEARCE and rice, though 

j die still subservient to each other, because of their several 
istinctions, so also here. Therefore the known distinction - 


{is not affected’ Tt is with difficulty that this person explains 
“away the characteristic difference between sentiency and - 
., Don-sentiency, but he cannot explain away the characteristic 

difference between purity and impurity. Nor can he really 
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* explain away the other either, and therefore it is added 
* [by Vyasa in his summary of the Sánkhya objection,] ‘And 
‘šo also the Veda.’ This sentiency of all things, which is 
‘not held among men, is a mere hypothetical deduction 
‘from the Vedic teaching of a sentient material cause, 
‘depending solely on that teaching. But it is negatived 
‘py Vedic teaching itself, for the Veda also inculcates 
‘that (characteristic difference). ‘And so —the Veda itself 
‘ expresses the characteristic difference—thus, * Knowledge 
‘and ignorance ——tenching thereby that some part being 
* non-sentient, the non-sentient world is characteristically 
‘ different from the sentient Brahma. But do not some texts 
‘inculcate the sentiency of the elements and organs. (other- 
* wise) considered non-sentient ? thus, ‘the earth spake, the 
‘ waters spake,’ and, ‘that light saw, those waters saw.’ 
‘These texts teach that the elements are sentient. So 
do others about the organs, thus, ‘these my vital airs 
‘ contending for superioritys went to Brahmé’—also, ‘ they 
said, do thou sing us.’ To this the objector replies, (as Vyasa 
represents him in the next Sutra II. i. 5) ‘But that is 
proved to be a mere personification, both by the distinction and 
the usage. Sankara again thus expounds Vyasa’s curt repre- 
sentation of his adversary’s rejoinder: ‘The word but con- 
tradicts the previous supposition. From texts such as ‘the 
earth spake,” one cannot suppose that the elements and 
organs are sentient, because it is a mere personification. 
Sentient gods, imagined as personifications of earth and other 
elements, and of speech and other organs, are described as 
‘ speaking and discoursing, which are acts of sentient beings ; 
not that elements and organs speak. Why ? because there is 
the distinction and the usage. A distinction has been before 
‘established between enjoyers and elements and organs, 
marking the division between sentient and non-sentient. 
That would not consort with the notion of every thing being 
sentient. Moreover in the Kaushitakt, the vital airs are 
distinguished by the word gods in order to show that the 
sentient divinities which direct them, are meant, and not 
the mere organs themselves, thus these my gods contending 
for superiority,’ and, ‘these gods know the supreme felicity 
to be in the vital air.. And in the figurative language of the 
; Mantras, as well as in the Itihásas and Puránas, there are 
,SVery where personifications of sentient gods introduced. 
: Again, texts, such as ‘ Agni becoming speech, entered the 
mouth, exhibit gods personifying the organs. In the con- 
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‘text of the passage about vital airs, also, we have, ihey 
फा dire, went and spoke to Prajápati the father, 
‘The going to Prajápati was for the ascertainment | : 
*superiority, and the speech, pa and indirectly, sets fort 
‘ {he excellence of the vital airs. So also the taking of offerin, 
‘to him. “Such following of acts like ours confirms the p 
*sonification. In the passage, ‘that light saw,’ we are also 
‘to observe that the seeing is predicated of the „presiding - 
‘Supreme Divinity, personifying his own modification. The 
‘ world is therefore, characteristically different from Brahma, © 
‘ and because of the difference he cannot be its material.’ Z 

“I have no great respect, continued Satyakama, for the | 
Sánkhya philosophy, but the above argument, enforced by its” 
adherents, appears irresistibly powerful. I do not acquiesce | 
in every thing continued in the objection, so candidly and — 
elaborately represented by S'ankara, but there is no denying — 
that the external universe is characteristically different from ~ 
Brahma, and that it cannot have the spirit for its subject | 
matter, which indeed is a contradiction in terms.” 

Rajah.—“ But has not S'ankaráchárya given a sufficient — 
reply to that argument ?”’ D 

Satyakama.—“ His reply is singularly unsatisfactory. Let 
us consider it in detail. The next Sutra (LI. i. 6,) reads, ' But — 
it is seen’ which S'/ankara thus expounds. That which | 


* दृश्यतेतु । तु शबद: पूर्वपक्ष व्यावर्तयति । यदुक्तं oanade | 
जगदत्रज्षप्रकतिकमिति नायमेकान्तः sad हि लोके चेतनत्वेन प्रसिद्धम्यः ॥ 
पुरुपादिम्यो विरूश्षणानां केशनखादीनमत्पत्तिर्चेतनत्वेन च प्रसिद्वेन्यो | 
गोमयादिम्यो वृल्लिकादीनां । मन्त्रचेतनान्येव पृरूषादिशरीराण्यचेतनानां 
केशनखादीनां कारणानि अचेतनान्येव इशिक।टिशरीर।/्यचेतनानां ibus 
दीनां कार्थ्याणीत्युच्यते एत्रमपि किंचिदचेतनं चेतनस्यायतनमादमुपगच्छति 
किचिन्नेयस्सेव वेलक्षण्यं | महांश्चायं पारिणामिक: «pum विप्रकर्ष: 
TEM केशनखादीनाञ्च रूपादिमेदात तथा गोमया दीनां दृश्चिकादी 
qa अयन्तसारूप्ये च oat asa एव प्रीयेत | अथोच्येत अ 
कश्चित्‌ पार्थिवत्रादिखभावः पुरुषादीनां के्नखा दिष्वनुवर्त्तमानः गोमयाटीः 
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‘you ‘urge, thatthe universe cannot, because of its charac- 
‘teristic difference, have Brahma for its substance, is not 
‘conclusive; for from men and other animals, well known 
‘to be sentient, the production of hair, nails, and other 
‘things, different in character, is witnessed in the world; 
‘and that of scorpions and other insects from cowdung and 
‘other things, well known to be non-sentient. If you ob- 
‘ject that the causes of hair and nails, which are non- 
“sentient, are only the bodies of men and other animals which 
‘are no other than non-sentient, and the productions of cow- 
‘dung and other matter, which are non-sentient, are the bodies 
‘of scorpions and other insects which are no other than non- 
‘sentient; my reply is, Here too there is a difference in the 
‘characters ; something non-sentient becomes the receptacle of 
‘the sentient and something does not. Hence there is a dif- 
‘ference. Great, again, is this natural mutation, because of 
‘the difference in colour between the human and other bodies 
‘ (on the one hand,) and hair, nails, &c. (on the other) ; so also 
‘between cowdung and other matter and scorpions and other 
‘insects. Nor could there be the relation of material and fab- 
* rie if there were too much similarity [and no difference at all 
‘in the characters]. Again if you say that there is a certain 
‘earthiness, or other natural character, in the human and other 
* bodies, which is also found in hair, nails, and other things, 
‘and a similar one in cowdung and other matter, which is also 


aa वृश्चिकादिष्विति aasi तर्हि सत्तालक्षण: खभाव आकाशादिष्व- 
नृवरत्तमानो cea । विलक्षणत्वेन च कारणेन ब्रह्मप्रत्न तिकत्वं जगतो दूषयता 
किमशेषस्य त्रह्मख मावस्याननुवर्त्तनं इिलक्षणत्वममिप्रेयत उत aa कस्यचित्‌ 
अथ चेतन्यस्येलि sued प्रथमे विकल्पे समत्तप्रक्रतिविकारोच्छेटप्रसद्रः: 
नहि असयतिशाये प्रक्कतिविकारभावे इति "वति । द्वितीये umfese | 
चते हि सत्तालक्षणोत्रह्मखभाव आकाज्ञादिष्वनुवरत्तमान zh | तृतीये 
तु दृष्टान्ताभावः किं हि यच्चैतन्येतानन्त्रितं तदत्रडाप्रक्रतिके दृष्टमिति ब्रह्म 
कारणवादिनं प्रय॒ दाहियेंत समस्तम्यास्य वस्तुजातस्य ब्रह्मप्रक्षतिकत्वाभ्युप- 


TA ॥ 
Ibid., II. i. 7, 
LL ७ 
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‘found in scorpions, &c., I reply, so is there a natural character — 
‘in Brahma, even his entity, which is also found d ether and | 
‘other things. By finding fault with the notion 0 the universe 
‘having Brahma for its material, because of a difference of 
* characters, tell me, do you refer to the absence of the whole 
‘of Brahmas nature in the effect, or of any part of it, or merely 
‘of His Intelligence? In the first case your argument would J 
* destroy the very possibility of the aton of material and fab 
‘ric, for there cannot be such things, if the one is to have no 
‘excess above the other. In the second case the argument is — 
‘not founded in fact, for, as I have already said, one natural 
‘character of Brahma, i.e., his entity, exists in ether and other 
‘things. As to the third case, it has no example. Against | 
‘them who assert that Brahma is the cause, what mple can 
‘ be adduced of a thing which is not endowed with sentieney J 
* having other material than Brahma,—when we declare that 
‘all this, which has sprung from a substance, has Brahma for J 
* its material ?' 5 
“I submit, continued Satyakáma, the reply is not satisfae- — 
tory. The example of hair and nails, as products of the animal 
body, gives no countenance to the relation which Sankara 
would establish between the world and Brahma, Hair and 
nails, themselves material, (or earthy as he himself calls them), 4 
are produced from the animal body, also material, or earthy. | 
The example would be analogous if hair and nails were pro- 
ducts of the immaterial and unearthy soul. The Sánkhya would 
not however admit such a premiss, nor does S'ankara, though 
commencing the argument with such a suggestion, insist on it 
in the end. But then he tells us that as the relation of cause — 
and effect between the animal body and hair and nails is verified |. 
by the property of earthiness, common to both, so may the - 
relation of cause and effect, or rather material and fabric, 
between Brahma and the universe, be verified by the common 
property of entity, , We shall see afterwards, when we reyiew 
his theory of avidya, or ignorance, whether this common pro- — 
perty is compatible with that theory. Meanwhile I must re- ~ 
mark that this part of his argument involves an a£i-vyapti. 
proves too much. To say that mere entity is a character om 
2 Me 5 gr cause and effect, or rather of material ane 
mu. dus. E. की is simply to assert that merely bes : 
Then an NI S TE च Bey टिक. पावा oS ae ic. 
WI Ke y be proved to be a material of every 18906. i 
hen you are called upon to show in what respect can th 
fabrie, the universe, exhibit a sameness of quality with 
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material Brahma, you say it isin respect of entity. But entity 
isa universal attribute of every thing that exists. It cannot 
be a characteristic attribute of a particular cause oreffect. The 
argument involves the fallacy which Kanáda has expressed by 
the formula, because it has horns, therefore it is a cow. The 
general attribute of all horned animals cannot be an especial 
attribute of the individual cow. 

«Then, again, the Sankhya comes forward with a counter 
assertion, directly negativing the Vedantist’s proposition. He 
says the non-sentient cannot be a product of the sentient. An 
assertion, such as this, might be at once disproved by a single 
example, if one could be adduced, and it is therefore for the 
opponent of the Sánkhya to dispose of it in that way if he can. 
Sankara however challenges an example in support of the 
Sankhya’s negative proposition, and asks for a parallel instance 
ofan inanimate fabric being produced from a material other 
than Brahma. It would be easier for him to disprove the 
Sankhya’s negative, than for the Sánkhya to adduce an 
instance in its support. Still it might not be unjust in itself to 
demand such an example. But S'ankara, when he demands 
the example, demands it in such a way us would make it abso- 
lutely impossible for the Sánkhya to satisfy him. He assumes 
that whatever exists has Brahma for its material! This is to 
ask fora thing you have antecedently resolved not to accept. 
It is in fact a mockery, and is in other words an evasion of the 
argument. No mancan undertake to argue a case where his 
adversary plainly tells him he will admit no counter evidence: 
When you allowed room for the Sankhya’s argument—when 
you boasted that if Veda alone were proof and arguments dis- 
allowed, then the question of Brahma would be degraded into 
one of mere practice—nay, when you confidently added, that, 
as, when there are conflicting texisone may be overruled by 
another, so, in the conflict of arguments, Veda itself may be 
overruled by the force of proof’—you virtually staked the 
correctness of your inference on the result of a logical discussion. 
But directly you enter into the argument, you endeavour to stop 


न चदि प्रमाणान्तरानवगाह्यः आगममात्रप्रमेयोयमर्थः turrem इव धर्म । 
* * + य॒था च श्रतीनां परस्परविरोधे सत्येकवशेनेतरा नीयन्ते एवं प्रमाणा- 
न्तरविरोधेपि तदशेनैव श्रुति नीयते | 


Com. Vedant, Il. 1, 4. 
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your adversary’s mouth by a sadhya-sama, ox an assumption, 
which not only amounts to, but is rather identical with the very 
proposition under examination. T such was your intention, 
why did you not say so to the SRE at the first onset 2 
Why did you meet him in the field of argumentation ? . Why 
तांत you not say plainly that since you cannot agree with the 
Sánkhya on first principles, you are mutually lee to 
each other, or not in a position to carry on a discussion." धी 
Rajah.“ Well, go on with your review of the Vedania 
Sutras, we shall have plenty of time for discussion after- 
wards.” ; i 
Satyakama.— Y cheerfully acquiesce. Here then is another 
objection preferred by the followers of the Sánkhya. * Be- 
cause of contact with it in dissolution, there is incongruity.’ 
“They say if a gross, material, inanimate, divisible, and 
“impure effect have Brahma for its cause, then at the disso- 
‘lution, when the effect resolves into, and becomes inseparable 
“from, the cause, it will defile the cause by association with 
“its own qualities. Therefore since at the dissolution the 
‘cause Brahma must become impure like its effect, the 
‘ doctrine of the Upanishad, that the cause of the universe is 
‘omniscient Brahma, becomes incongruous. Moreoyer, be- 
` cause of all distinctions being then dissolved (by absorption 


* अपीतौ तद्वत्स ङ्गाद समज्ञसं ॥ cure यदि स्थौलूयसाव यतत्वाचेतनत्वः 
परिछिन्नताशुद्धा दिधर्मक ae] त्रज्ञकारणकमभ्युपगम्येत तदा5पोती Sed 
प्रतिसंसृज्यमानं कार्य्य कारणेऽविभागमापद्यमानं कारण मात्मीयेन धर्म्मेण दुषये- 
दियपीती कारणस्यापि ब्रह्मणः कर्य्यस्येवाशुद्धा दिरूपता प्रसङकत्‌ Gea ब्रह 
जगतः कारणमित्यसमज्ञसमिदमीपनिषदं zx | अपिच समस्तस्य विभागस्या- 


विभागप्राप्तेः पुन रुत्पत्तौ नियमक्ारणा मावाद्भोक्तमोग्यादि विभागे नोत्प तिर्न प्राप्नोति 


इयसमञ्जसं । अपिच भोक्तुणां परेण ब्रह्मणाउविभागं गतानां कर्म्मी दिनिमित्तप्र 
SUI पुनरुतत्तावम्युपगम्पमानायां म॒क्तानामपि पृनरुत्यत्तिप्रस gradus | 

wis < E हि 
Was जगदपीतावपि विभक्तमेबरपरेण aaora fada एवमप्यपी तिरेव नसम्भवति 


कारणाव्यतिरिक्तज्ञ कार्य नसम्भवतीत्यसमझसमेंवेति 1 
1bid., II. i. 8. 
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in Brahma) there cannot, at the reproduction, be a production 
of the distinction of enjoyer and enjoyment owing to want of 
direction. This is another incongruity, Again, enjoyers 
being at that time inseparable from the supreme Brahma, and 
a reproduction being inevitable even at the dissolution 
occasioned hy works, the emancipated also are liable to that 
reproduction. This is another incongruity still. Tf you say 
the universe may, even in dissolution, remain distinct from 
the Supreme Brahma, then there cannot be a dissolution af 
all, nor can the effect be inseparable from the cause. ‘This is 
* likewise an incongruity.’ 

The Vedantist replies':* Not so, there being example.’ 
Sankaracharya expounds the aphorism in the following 
manner. ‘There is no incongruity in our doctrine. That 


*अल्लोच्यते ॥ नत्‌ दृष्टान्तमावात ॥ नेवारमदीये दशने किचिदसामज्ञ- 
स्यमस्ति, यत्तावदमिहितं कारणमपि गच्छत्‌ कार्य्यं कारणमात्मीयेन धर्मेण 
दुषयेदिति तददूषणं, कस्मात, दष्टान्तमावात सन्ति हि दृष्टान्ता; यथा 
कारणमपि गच्छत्‌ काय कारणमात्मीयेन धम्मेण नदूप्रयति । तद्यथा शरा- 
वादयो मृत्प्रकृतिका विकारा विभागावस्थायामुच्चावचमध्यमप्रमेदा : सन्तः पुनः 
प्रकृतिमणि गच्छन्ती न तामात्मीयेन धर्म्मेण संसृजन्ति रुचकादयश्व सुवर्णविकारा 
ata न सुवर्णमात्मीयेन धर्म्मेण संसृजन्ति प्रथिवीविकास्थ aqfaa 
भूतग्रामोन प्रथिवीमपरीतावात्मीयन धर्म्मेण iaa aaa नक श्चिहु- 
टान्तोस्ति अपितिरेव हि नसम्भणेत यदि कारणे कार्य खवर्म्मेणेवावतिष्टेत 
अनन्यत्वेपि कार्यकारणयोः कार्यस्य कारणात्मलं नत्‌ कारणस्य कार्यालयं 
आरम्मणराब्दादिम्यः इति वक्ष्यामः | अलल्पञ्चेदमृच्यते कार्यमपीलात्रात्मीयेन 
धर्मेण कारण संसृजेदिति स्थितावपिहि समानोयं प्रसङ्गः: कार्यकारणयोरन- 
न्यवाम्युपगमात इदं usd यदयमात्मा sme us ब्रह्लैवेदमतं पुरस्तात्‌ 
सव्वेखल्विदंत्रज्लेत्येवमादिभि हि श्रुतिभिरविशेषेण लिष्वाप कालेषु कार्यस्य 
कारणादनन्यत्वं श्राव्यते । aa यः परिहारः कार्यस्य तद्भम्माणाञ्चाविद्या- 
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ea aaa एवमपीतावपि मिथ्याज्ञानप्रतिवद्वैव विभागशक्ति care | 
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* which is said as to the etfect defiling the cause by contac 
* with its own qualities on being resolved thereinto ; it is not 
* valid objection. Why? Because we have instances on o 
‘side. There are instances of effects not defiling the cause 


्यारोपितत्वानते: कारणं संसृज्यतइति अपितावपि ससमान: | अरित चाय 
aegra: यथाखयं प्रसारितय मायया मायावी तिष्बपि काल्ष न संस्र 
इयते अवस्तत्वात एवं परमात्मापि संसारमायया नसंस्प्रश्यतइति । यथाच, 


asia: SAAD न संर्पृस्यते प्रबोधसं प्रसाद योरनन्वागतत्वात एव- | 
मवस्थावयसाद्येकोऊ्य भिचार्यवस्थाव्रयण्णव्यरिचचा रिणा AIT । माया- 
मात्रं ह्येतत्‌ यत्‌परमात्मनीतस्थात्रयात्म नाऽवभासनं रज्चाइव सर्पी दिभावनेति 13 
adea वदान्तार्थसंप्रदायविद्विराचार्य्ये: अनादिमायया सुत्तोयदा जीवः प्र्न 
ध्यते । अजमनिद्रमखभमद्रेतं बुव्यतेतदेति । तत्र यदक्तमपीती कारणस्यापि 
are स्थोल्यादिदोप gag इति एतढयुक्तं यवपुनरतदूक्त॑ समस्तस्या> 
विभागप्राप्त: पुनर्विभागनोतपत्ती नियमकारणं नोपपद्यतडति अथमप्यदोषः | 
दृष्टान्तमावादेव यथाहिसुषन्तिध्रमाध्यादावपि सत्या खाभाविक्यामविभागप्रात्ती 
मिथ्या ज्ञानस्थानपो दितत्वात Tiaa पुनः प्रबोधे विमागो भवति एव्रमिहाए | 
भविष्यति | afaa भवति इमाः सर्व्वाः प्रजा: सति संपद्य afazt 
सति सम्पद्यामहइति age व्याघ्रो वा मिहो वा बको वा वराहो वा कीट 
वा AGT वा दंशो वा मशको वा यदूयद्भवन्ति तत्तदा भवन्तीति । यथात 
द्यसंविभागपि परमात्मनि मिथ्याजञानप्रतिबद्धो विभागव्यवहारः ख्नवदब्या हेः 
एते erat पुनरुतपत्तिप्रस ङ्गः; प्रत्युक्तः सम्भ गृज्ञानेन मिथ्याज्ञानास्याप्रो 
दितचात्‌ | aq pRETEdu axed उतप्रेक्षितोः्येदे जगदगीतावपि विभक्तः 
मेव qim aaa fase सोप्यनम्युप गमादेव प्रतिषिद्धः तस्मात्‌ सम 
मिदमरोपनिषदं दशनं ॥ N 


Ibid., IL. i. 9. _ 
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contact with their own qualities on being resolved ihereinto: 
e.g., earthen saucers and other manufactures, haying mud for 
their material, and being in their separate states distinguished 
as large, small, middling, do not, when resolved into their 
material, affect it with their own qualities. Neck-chains, 
having gold for their material, do not, when dissolved, affect 
their material with their own qualities. The fourfold organic 
modifications, too, of earth (viviparous, oviparous, &c.) do not 
in dissolution affect it with their own qualities. But on your 
side there is no example. Nor would it be a dissolution at 
all, if the effect, when resolved into the cause, could continne 
with its own qualities. And though we say that the cause 
and effect are inseparable, we mean by such words as mere 
names, that effect is of the same nature as the cause, not the 
cause as the effect. The objector, again, far understates his 
own argument, when he says that the effect may, in dissolu- 


‘tion, affect the cause with its own qualities. For the same 


contact remains in the state of existence too, because cause 
and effect are held inseparable. * All this is the same as this 
spirit. ‘All this is Spirit. This is immortal in its front, 
even Brahma.’ ‘All this is indeed Brahma. These texts 
teach that the cause and effect are inseparable in all the three 
states. Now the argument by which this difficulty is removed 
holds equally good in regard to dissolution also, viz., that the 
effect and its qualities, being fictions of Ignorance, cannot 
affect the cause. There is also this other example. Asa 
juggler is not himself touched in any of the three states by 
the projected illusion, because of its not being a substance, 
so the Supreme Spirit is untouched by the illusion of the 
world. As also a seer of dreams is not touched by the 
illusion, seen in dreams, because the pleasing vision does not 
follow the waking state, so the one invariable observer of the 
three-fold states [of production, continuance, and dissolution] 
is not touched by the variable three-fold state. For the 
appearance of the Supreme Spirit, as in the form of the three- 
fold states, is but an illusion, like that of a rope in the, form 
of a snake. Thus has it been said by scholars versed in the 
Vedant doctrine ; * when the animal soul, sleeping under an 
eternal delusion, awakes, then it understands itself to be 
uncreated, unsleeping, undreaming, without a second.’ Thus 
that which has been said that in dissolution the cause may be 
defiled by the grossness of the effect, is absurd. This, again, 
which has been said that all distinctions being then merged in 
8 state of no distinction, there cannot be a direeting cause for 
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* the reproduction of the distinctions, is also no Objection, for 
* there are examples on our side. As in sleep and samadhi (or 
‘fixed meditation), notwithstanding the natural attainment 
‘ofa state of no distinction, the distinctions come to pass 
* again in the waking state, as before, because of ignorance not 
* being destroyed,—so may it be here too. There is the Veda 
here also; ‘All these creatures, having attained to the 

[eternally] existent, did not know that they had attained to 
the [eternally] existent. ‘Whatever they be in this state, 
whether it be a tiger, or a lion, or a wolf, or a boar, or an 
insect, or a fly, or a gnat, or a musquito, they become the 
same [in the reproduction]. As in the state of existence 
[in life], notwithstanding that there is no „distinction from 
the Supreme Being, still the practice of distinction after the 
manner of a dream is, owing to ignorance, not precluded, so 
may the capacity of distinction be inferred also in dissolution 
` owing to ignorance. By this the idea of the reproduction of 
the emancipated is also refuted, because their ignorance is 
dispelled by full knowledge. With reference to the other 
supposed alternative, that the world may, then, in dissolution 
remain distinct from the Supreme Brahma, that is also 
refuted, simply by its not following necessarily from the 
premises. Hence this doctrine of the Upanishad is con- 
sistent.” "' 

Rajah.—* T do not wish to interrupt you, Satyakáma, but is 
not this a Sutra in which Vyasa and S'ankaráchárya inculcate 
the theory of Maya? What do you say Vaiyásika to this?” 

Vaiyasika.—* Please your highness, there is ne thing in the 
language of Vyása that countenances such a theory. He only 
relies on ‘examples’? seen in the world, which Sankara correctly 


expounds notwithstanding that he adds something about 
Ignorance.” 


Satyakáma.—'* And I may add with reference to S’ankara 


himself that he seems to niake use of a convenient theory, 
inculcated by * certain scholars versed in the Vedant doctrine,’ 
rather than inculcate it himself. He certainly takes advantage 
of it in self-defence, and so far acquiesces in that doctrine, but 
he does not enforce or argue for it. His primary argument, 
suggested by the words in the Sutra, has reference to 
examples. Earthen saucers do not, when in dissolution, 


affect their material with their specific qualities, nor neck- 
chains their gold.” 


Rajah. —“ Well go on, 


Satyakáma, but we must consider 
afterwards to what extent 


S'ankara has adopted the theory of 
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Maya after having so forcibly written against the idealism of 
Buddhists,” 

Satyakama.—'‘ A third Sánkhya objection is thus repre- 
sented!. ‘It may be said this distinction between enjoyer 
‘and enjoyment is well known in the world. The sentient 
‘ soul is the enjoyer. Objects, such as sound, are enjoyments. 
‘ For instance Devadatta is enjoyer. Food is enjoyment. The 
‘ distinction would be destroyed if the enjoyer were to become 
‘the enjoyment, or the enjoyment the enjoyer. Such inter- 
* change of conditions between the two would be inevitable, if 
‘ they are identical with their supreme cause Brahma. This 
‘confounding of the distinction is not reasonable. As the 
‘distinction between enjoyer and enjoyment is visible at the 
'present moment, so must it be supposed as to the past and 
‘future. Therefore because of the confounding of the well- 
‘known distinction between enjoyer and enjoyment, this 
‘theory of Brahma as the cause is absurd. If any one bring 


४ प्रसिद्धोद्ययं भोक्तमोग्यविभागोलोके भोक्ताच चेतनः शारीरों भोग्या: 
शब्दादयो विषयाइति यथा भोक्ता देबदत्तोभोग्य ओदनइति तस्य च विभाग- 
स्याभावः प्रसज्येत यदि भोक्ता भोग्यभावमापद्येत भोग्यं वा भोत्तुभावमापद्ेत | 
तयोश्वेतरेतरभावापत्ति: परमकारणाद ब्रह्मणोऽनन्यत्वात्‌ प्रसज्येत न चास्य 
प्रसिद्धस्य विभागस्य बाधनं युक्त यथात्वद्यवे भोक्तृभोग्ययोविभागोदृष्टस्तथा- 
तीतानागतथोरपि कल्पयितब्यः तस्मात्‌ प्रसिद्धस्य भोक्तृभोग्यविभागस्याभाव- 
प्रसङ्गादयुक्तमिदं त्रह्कारणतावधारणमितिचेत्‌ कञ्चिच्चोदयेत्तं प्रतित्रयात 
स्या्लोकवदिति | उपपद्यत एवायमस्सत्पक्षेपि त्रिभागः एवं लोक दृष्टत्वात्‌ | 
तथाहि समुदर।दुदकात्मनोऽनन्यल्वेऽपि तद्विकाराणां फेणवीचीतरङ्गबुद्दादीना- 
मितरेतरविभाग इतरेतरसं्चषादिलक्षणश्च व्यवहार उपलभ्यते नच समुद्राद द 
कात्मनो$नन्यत्वेऽपि तद्विकाराणां फेणतरङ्गादीनामितरेतरमावापत्ति भ॑वति 
नचेतेषा मितरेतरभावानुपपत्तावपि समुद्रात्मनोऽन्यत्वं भवति एवमिहापि नच 


मोक्तुमोग्ययोरितरेतरभावापत्ति नच परस्माद्कुझ्णोऽन्यत्वंमिति भविष्यति ॥ 
Thid, IT, i. 13, 2 
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* forward this objection, the author (Vyasa) would reply, “it 
‘is as in the world.’ 
‘Such a difference is proved even on our theory, because it is — 
* seen in the world. For it is usual to consider, at the same 
* time, as different from one another, and also characteristically- 
* alike, waves, froths, and bubbles which are various modifica- — 
“tions of the sea, though essentially water, and therefore - 
*identical with it. Nor can froths and waves which, though | 
* of the same substance as water, are various modifications of 
* the sea, lose their separate individualities ; neither are they 
‘ different in substance from the sea because they are indivi- 
‘ dually separate. So here too there is no confusion of enjoyer 
‘ and enjoyment, nor is any thing different from the supreme | 
* Brahma." ( 
A fourth objection is thus noticed’. ‘ Because of one being 
‘styled the other, there is the objection of doing injury.’ 


' इतर्यपदेशा द्विताकरणादिदोषप्रसक्तिः | अन्यथा पुनश्वेतनकारणवाद 
आक्षिप्यते चेतनाद्वि जगत्पक्रियायामाश्रीयमाणायां हिताकरणादयोदोषाः 
प्रतञ्यन्ते कुतः इतरूयपदेशात इतरस्य शारीरस्य ane व्यप दिशति श्रुतिः स. 
आत्मा तत्तमसि श्वेतकतोइतिप्रतिबोधनात यद्वाइतरस्य च त्रद्मण: wee 
व्यपदिशति तत सुद्धा तदेवानप्राविशदिति स्वष्ट्रवाविकृतस्य aam: कार्य्यान्‌- 
IRE शारीरात्मचप्रदर्शनात । अनेन जीवेनात्मनानुप्रविश्य नामरूऐ व्याकर- 
वाणी तिच 'परादेवता जीवमात्मशब्देन व्यपदिशन्ती न त्रज्षणोभिन:शारीरइति 
दशयेति । तस्मायद्रह्मण: agi तच्छारोरस्थेवत्यतः aaa: कर्त्त सन्‌ 
हितमेत्रात्मन: सौमनस्यक्रं कुर्य्यांत नाहितं जन्ममरणजरारोगाद्यनकानर्थजालं | 
नहि कश्चिदपरलन्द्नो बन्धनाग।रमात्मन;: कृत्वानुप्रविशाति नच zie: 4 
Jaaa मलिनं देहमात्मलेनोपेयात क्रतमपिकथलिद्यत zani तदिच्छया 
जद्यात सुखकरं चोपाददीत wig मयेदं जगड़िविधं विचित्रं विरचितमिति. 
सर्वो हि लोकः स्पष्टं आर्य्य gen स्मरति मयेदं कृतमिति | यथा च मायावी 
खयं प्रसारितां मायामिच्छया अनायासेनोपसंहरति एवं शरीरोपीमां geg 
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* &/ankara thus expounds it. ‘The theory of a sentient cause 
‘js again objected to. If the production of the universe be 
* from a sentient cause, then objections present themselves on 
* the score of doinginjury. Why? Because of one being styled 
‘the other. The Veda styles another, that is the embodied 
‘soul, Brahma; thus in the assurance [given to S'wetaketu 
as follows.] ‘He is the Spirit, thou art He, O Slweta- 
*ketu. Or [asit may be otherwise construed] another, that 
‘js Brahma, is styled the embodied soul : thus, ‘ Having created 
‘it, he entered into itself,” representing God, the unchanged 
* ereator, to be the embodied soul by his entrance into his own 
‘production. The same also appears from the.text, ‘by enter- 
‘ing as this animal spirit I will make names and forms. The 
‘supreme divinity, describing the animal soul by the word 
‘spirit, shows that the embodied soul is not different from. 
‘Brahma. Therefore that which is the agency of Brahma is 
‘in truth the agency of the embodied soul. Hence, being an 
‘ independent actor, he would do that which was for his own 
‘ benefit, and pleasing to himself, —not that which was injurious 
* to himself, namely, the assemblage of vanities, such as birth, 
‘death, decay, and disease. No one indeed makes of his own 
“accord a prison for himself, and enters it ; nor, being himself 
* perfectly unstained, would he betake himself to a body that is 
‘extremely foul. And even if he had created a world some- 
* how or other, he would willingly renounce that which was a 
‘cause of pain, and take to that which was a cause of pleasure. 
* And he would remember that this variegated and diversified 
‘world was created by himself. For every person, when he 
‘has distinctly performed an act, remembers, ‘this was done 
‘by myself.’ Again, as a conjurer can, at pleasure, easily 
‘dissolve an illusion, [or charm], projected [or set up] by 
‘himself, so would the embodied soul ‘ dissolve this his own 
‘ereation. But the embodied soul cannot, at pleasure, easily 
‘dissolve the body, though his own. Thus from non-observ- 
‘ation of beneficial acts, it may be inferred that the world is 
* produced from an irrational and inanimate cause." 

It is thus answered ‘ But it is the superior, because a difter- 
‘ence is inculeated.’ S’ankara thus expounds it. The word 


संहरेत खकीयमपि तावच्छरीर शारीरोनशक्तोति अनायासेनोपसंह्तं। एवं 
हितक्रियायदर्शनादन्याय्या चेंतनाजगत्प्रक्रियंति मन्यते ॥ 
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‘ but contradicts the foregoing objection. We call that | 
* world's creator which is omniscient, all powerful, Brahma, 
* eternal, pure, intelligent, free, true in his nature, superior to. 
‘and different from the embodied soul. There cannot against 


‘him be objections on the score of doing injury. He has no bene- - 


‘ fit to bring about, nor injury to avert, being eternally free, Nor 


“can there ever be in him any lack of knowledge, or of power, — 


‘being omniscient and all powerful. The embodied soul how- 
‘ ever is not so. Against him such objections may be taken 


‘on the score of doing injury. But we do not call him the _ 


‘creator of the world. Why so? because a difference is in- 
'euleated. ' The spirit is to be seen, heard, thought of, medi- 
‘‘ tated on, sought, enquired after. The embodied soul is then 
‘ ‘ endued with the existent. The spirit followed by the know- 
-'ing spirit Such inculcation of distinction between agent 
‘and object shows that Brahma is superior to the embodied 
“soul. Butis not identity also inculcated ? thus, thou art He! 
“How then can the two contradictory ideas, identity and dis- 
‘ tinction, stand? This is no fault. Both are possible in their 
* respective places after the manner of the ether and the ether- 
‘ in-a-pot. Moreover, when identity is inculcated after the 
‘fashion of the identification, ‘thou art He,’ then the worldli- 
“ness of the animal soul and the creativeness of Brahma are 
‘ both passed away. Since the practice of all distinctions, set 
‘up by Ignorance, is contradicted by full knowledge, where 
‘then is the creation, and where the objection on the score 
tof doing injury? The total exhibition of name, form, act, 
i object, instrument, being set up by ignorance is an error, & 
, creature of thoughtlessness, I have repeatedly told you that 
‘the world, characterized by good or evil acts, does not in 
à reality exist, it being like the fancies of birth, death, separation, 
: and division. But if the practice of distinctions be not dis- 

allowed, then such texts, as ‘He is to be sought after,’ in- 
, Culeating a distinction, establish the superiority of Brahma, 
and preclude the ascription of fault because of doing injury!.’ x 


‘ 


SN 


: अधिकन्तु भेद निर्देशात्‌ ॥ 


तुशब्दः पुर्व्वपक्षं व्यावर्त्तयति । qaaa 
सब्बेशक्ति ब्रह्म निल्यशुद्धवद्धमक्तसत्यखभावं शारोराद घिकमन्यत aged जगतः 
2 बमः न तस्मिन्‌ हिताकरणादयोदोषा: प्रसज्यन्ते | नहि तस्य fed 
किञ्चित कस. 
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पव्यमस्ति अहितं वा परिहत्तेव्यं नित्ममुक्तत्वात्‌ । नच तस्य . 
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The same objection is again answered. ‘It [the objection] 
‘is refuted, after the manner of stones, &c.' S'ankara Says, 

Moreover, as in the world, of stones, though endowed with 
the common property of earthiness, a great variety is seen 
some being gems of great value, e. g., diamonds and vaidurya, 
others of middling worth, e. g., suryakanta, others, again, of 
low estimate, fit for casting at dogs and birds; as also of 
‘seeds, though all partaking of the same earthiness, a great 

variety [of developments] 1s found, of. leaves, flowers, Íruits, 
perfumes, and flavors, e. g., in the sandal and champá plants ; 
* as also, in fine, of the same substance of food, various effects 
are produced, e. g. blood, wool, so may there bea variety of 
* productions from the same Brahma, in the distinction between 
the animal and the knowing souls. Hence ‘tit is refuted'— 
meaning, the objection adduced by the adverse party is refuted. 


ज्ञानप्रतिबन्धः शक्तिप्रतिबन्धोवा क्वचिदप्यस्ति ceased सरग्वशक्तित्वाच । 
शारीरस्वनेवं विधस्त स्मिन्‌ प्रसज्यन्ते हिताकरणादयोदोषाः नतु तं वयं जगत: 
HER त्रुमः । कुत एतत भेदनिर्देशात्‌ आत्मावा अरे द्रष्टव्यः श्रोतव्यो- 
मन्तन्योनिदिऽ्यासितब्यः Aaga: सविजिज्ञासितव्यः सता सौम्य तदा 
संपन्नो भवति शारीर आत्मा प्राज्ञेनात्मना अन्वारुढ इत्यंवं जातीयकः Fd- 
कर्म्मा दिभदनिर्देशोजीवादघिकं त्रह्म दर्शयति | नन्वभेदनिदेशोपि दर्शितः 
तत्त्वमतीत्येवज्ञाती यक्र: कथं भेदाभेदौविरूद्धी सम्भवेयातां । नेषदोघः । आका- 
शघटाकाशन्यायेनोभयसम्मवस्य तत्र तत्र प्रतिष्ठापितल्वात्‌ । अपिच यदा तत्त्वम- 
सीतयत्रज्ञाती यकेनाभे द निर्देशेना भेद : प्रतिबो धितो भत्रति'अपगतम्भवति तदा जीवस्य 
date ब्रह्मणश्च asa समस्तस्य मिथ्याज्ञान विज॒म्भितस्य भेदव्यवहारस्य 
HAN ज्ञानेन बाघितत्वात aa कुत एव सृष्टिः कुतोवा हिताकरणादयोदोषाः d 
अविद्या प्रसू पस्था पितनामझूपक्तकार्थ्यकरणसंघातोपाध्यविवेकक्गताहि श्रान्तिहि- 
ताहितकरणादिळश्षणः संसारोनतु परमार्थतोस्तीत्यसक्रदवोचास जन्ममरणच्छे- 
दनमेदनाद्यभिमानवत्‌ । अबाधिते तु भेदव्यवहारे सोन्वेष्टव्य इव्येवज्ञातीय- 
केन मेदनि्देशेनावगम्यमानं ब्रह्मणो धिक हिताकरणा दिदोषप्रसक्ति निरुणद्वि॥ 


» 
* 


278 ° DIALOGUE VIII. 


* It may also be said that the product, being a, 
* Veda, a mere nominal one, appears various li 
* jn dreams!.' dell : हि 
Another objection is thus met. ‘If you say, No! bee: 
‘an elaborate process is seen, I reply, No! it is like m 
Sankara says : ‘The saying that one sentient Bra 
‘is the only cause of the world is not demonstrable, 
cause an elaborate process is seen. In this world, 
ters and other workmen, as manufacturers of jars, clot 
and other things, are found to accomplish their works, 
successfully using the instrumentality of many age 
earth, staff, wheel, string. You say Brahma had no hel 
If he had no other instruments to assist him, how coul 
he be the Creator? Hence Brahma is not the cause d 
the world. If this be said, it is no fault. For it is acco 
plished like milk, through the peculiar property of th 
stance itself. Asin the world milk or water turns of i 
into curds or ice, without requiring an external instrum 
so also here. But does not milk itself when turning 
curds require an external instrument, such. as heat? hen 
how can it be said that the creation is like the operation 
milk? This is no fault. Milk is only more quickly tu 
by heat into the state of curds, but not in a greater measu 
than it would itself attain. If it had not the capacity ¢ 
turning into curds, it could not be forced into that state by 
‘ the power of heat; for air and ether cannot be forced into 
* that state by the power of heat. By the fulness of the ins 
‘Ment, also, is its fulness accomplished. But Brahma 
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. ` अश्मादिवच्च तदनुपपत्तिः ॥ यथा चलोके पृथिवीत्वसामान्यात्म त 
wat केचिन्महाही मणयोतजरवेदूय्यीदयोऽन्ये मध्यमवीर्य सूर्य्य 
योऽन्ये प्रहीणाः श्वावायसक्षेपणाहा: पाषाणा इत्यनेकविधं वै ज्िल्यं € 
यथाचेक्रप्रथिवीव्यपाश्रयाणामपि वीजानां बहु fad पत्नपुष्पफलगन्धरसा दिवे i 
चन्दनचम्पकादिषूपलम्यत यथाचेकस्याप्यन्नरसस्य लो हितादीनि केशळोम 
कार्थ्यीणि विचित्राणि भवन्ति एवमेकस्यापि ब्रह्मणोजीवप्राज्षप्रथक्कंकार्य्यंवे 
चोपपद्यत इन्यतस्तदनपपत्ति: परपरिकल्पितदोषानुपपत्तिरिसर्थः । श्र 
प्रामाण्याद्रिकारस्य वाचारम्मणमात्त्वात स्वम्हर्यभातरते चित्यवच्चेत्यभ्यृचचयः 
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: fulness of power. His fulness cannot be accomplished by 
‘ any thing else. There is the Veda, too, saying, He has no 
‘work or instrument. He has no equal or superior. His 
* power is heard to be supreme and diversified, and the exercise 
‘of his knowledge and strength, natural. Therefore, because 
* of his diversified power, though but one Brahma, his diversi- 
* fied change, like milk, is proved ! ? 

The objection is further answered’, ‘Like gods and other 
‘beings, in the world.  S'ankara's gloss is as follows: Be 


: उपसंहारदरशेनान्नेतिचेनक्षीरवद्धि | चेतनं ब्रह्मेकमद्वितीयं जगत: कारण- 
faaam तन्नोपपद्यते कस्मात्‌ उपसंहारदर्शनात्‌ । इहहि लोक कुलाछा- 
दयोघटपटादीनां कर्तारोमृदण्डचक्रसूत्राद्नेककारकोपसंहारेण संग्रहीतसाधना: 
सन्तश्तत्तत्‌ कार्य्य कुर्वाणा sad ब्रह्मचासहायं तवाभिप्रेतं तस्य साघनान्त- 
रानुपसंग्रहे सति कथं aganna तस्मान्न ब्रह्म जगत्कारणमिति Fas 
दोषः । यतः क्षीरवत्‌ द्रव्यखभावविश्रादुपपद्यते यथाहि लोक क्षीरं जलं 
बा eg दधिहिमभावेन परिगमतेऽनपेक्ष्य बाह्यं साधनं तथेहापि भविष्यति | 
नन्‌ क्षीराद्यपि दध्यादिभावन परिणममानमपेक्षल एव वाह्यं साधनं औष्ण्या- 
दिकं कथमुच्यते क्षीरवद्धीति । नेष दोषः । खयमपि हि क्षीरं um 
qada परिणाम माल्लामन्‌भत्रत्ेव arya त्वोष्ण्यादिना दधिभावाय | यदिच 
खयं द घिभावशीळता न स्यान्नेवीष्ण्यादिनापि बलाइधिमावमापद्येत । नहि 
वयुर्वाकाशोवीष्ण्यादिना बलाद्दधिभावमापद्यते | साधनसम्पत््याच तस्य संपु- 
ता सम्पाद्यते । परिपूर्णशक्तिकन्तु aep नतस्यान्येन केनचित पुर्णता सम्पा> 
दयितव्या.। श्रुतिश्च तत्र भवति न तस्य कार्य्यं करणञ्च विद्यते dad सम- 
argira दृस्यते । परास्य शक्तिर्विवियैव श्रूयते खाभाविकी ज्ञान बल- 
क्रियाचेति | तस्मादेकस्यापि acon विचिक्रशक्तियोगात्‌ क्षीरादिबद्विचिल्लः 
परिणामश्चोपपद्यते । 

*दुवादिवदपि-लोके | स्यादेतत्‌ उपपद्यते क्षीरादीनामचेतनानामनपेक्ष्यापि 
वाह्यं साधनं दध्यादिभावो इष्टत्वात्‌ चेतनाः पुनः कुलालादयश्च साधनसाम- 
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‘it so. Milk and other non-sentient things are proved b 
‘observation to change into curds, &c. without requirine 
external instruments. But sentient agents, such as potters, 
are found to engage in their occupations only by applying 
their tools and instruments to their respective works, Why E 
then should sentient Brahma engage without help? We 
reply, Like gods and other beings. As in the world, Rishis 
and other beings of superior power, though sentient, are, 
without requiring any external instruments, found, on the 
authority of the illustrative language of Mantras, and of 
Itihásas and Puránas, to create bodies, houses, chariots and 
many other things of various descriptions by the simple 
exercise of volition, by virtue of their especial dignities,— 
and as spiders weave their nets of themselves—as also cranes 
conceive without the assistance of their males—as again | 
* assemblages of the lotus move, without requiring any exter- 
* nal help, from pool to pool, so may Brahma, though sentient, 
* himself create the universe without any external instrument.’ 

Another objection is thus anticipated’:  ' The whole would 
* be affected, or violence done to the Veda that he is without 


€ 


ग्रीमपेक्ष्येच तस्मै तस्मै कार्ग्याय प्रवर्तमाना व्श्यन्ते कथं ब्रह्मचेतनं सदसहायं 
sedata । देवादिवदितिब्रुम: | यथा लोक देवाः पितर ऋषय इत्येवमादयो 
महाप्रभावाश्वेतना अपि सन्तोऽनपेक्ष्य किञ्चिद्वा्मं साधनमेश्वर्यविशेषयोगादमि- 
ध्यानमात्रण खतएब बहुनि नानासंस्थानानि शरीराणि प्रासादादीनि स्थादीनिच 
निर्मिमाणा उपलम्यन्ते मनतार्थवादे तिहाखपुराणप्रामाण्यात्‌ | तन्तुना भश्च खतएव 
तन्तून्‌ सुजति वलाकाचान्तरेणेव शुक्र गर्भ धत्ते पद्मिनी चानपेक्ष्य किञ्चित प्रस्थाः 
नसाधनं सरोन्तरात्‌ सरोन्तरं प्रतिष्ठते एवं चेतनमपि ब्रह्मानमेक्ष्य वाह्यं साधनं 
aaa जगत्‌ wma ॥ 

' कन्ल्प्रसक्ति निंखयवल्वशब्दकोपोवा | चेतनमेकाद्वितीय॑ ब्रह्क्षीरादिः 
वदेवतादिवचानपेक्षितवाद्यसाधनं खयम्परिणममानं जगतः कारण मिति स्थितं | 
शास्त्रार्थपरिशुद्रयेतु पुनराक्षिपति इत्लप्रसक्तिः कुर्खस्य ब्रह्मणः कार्ब्यपेण 
परिणामः प्राप्नोति निरवयचत्वात । , यदि ब्रह्म प्रथिन्यादिवत्‌ मावयवमभर्विर | 


oe 
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‘parts. S/ankara says, “It is proved that the one sentient 
‘Brahma, changing himself without a, second, and without 
‘ requiring external helps, becomes the cause of the world. 
* But with a view to clear the sense of the S'ástra, he again 
‘anticipates an objection: ‘The whole would be affected,’ 
‘ Brahma, as a whole, would be changed into the form of his 
‘ product, because he has no parts. If Brahma were, like earth 
‘and other materials, composed of parts, then one portion 
‘might be lost, and one portion might stand. But texts, like 
‘ the following, preclude the possibility of any qualifications, 
‘and deseribe him as without parts. ‘Without parts, without 
‘ work, quiet, unstained, without blemish.’ The heavenly soul 
“is without form, uncreated within and without.’ * This great 
'" substance is without bounds, without end. ‘He isa mass 
"of knowledge. ‘This is a spirit, not ‘such, not such.' 
“Not stout, not thin.’ ‘The alteration of a part being thus 
‘impossible, if the whole be supposed to be altered, then there 
* will be a destruction of the root itself, and the exhortation 
‘to observe him prove futile. Besides, from the want of a 
' Brahma, separate from his production, there would be violence 
‘done to the texts which describe him as uncreated. If to 
' obviate this difficulty he were held to be composed of parts, 
‘then the texts, already cited, which inculcate he is without 
‘parts, would he outraged. If, again, he were supposed to 
' have parts, he would be proved uneternal. On all accounts 
‘therefore this theory appears impracticable.’ 


ष्यत्ततो$म्येकदेश: पर्य्यणंस्यत एकदेशश्चावास्थास्यत निरवयवन्त्‌ ब्रह्म श्रुतिम्याव- 
गम्यते निष्क्रलं निष्क्रियं शान्तं निरवद्यं निरञ्जनं दिव्योहामूर्तः पुरुषः सवा- 
ह्यम्यन्तरोह्ाजः इदं agga मनन्तमपारं विज्ञानघनएव सएष नेति नेत्यात्माऽ 
स्थूल्मनण्विद्याद्याम्य: सर्व्व॑विशेषप्रतिबेधयित्रीम्यः | ततश्चैकदेशपरिणामा- 
सम्भवात्‌ KA प्रसक्तौ सत्यां मलोच्छेदः प्रसञ्येत द्रष्टव्यलयोपदेश्ानर्थक्यञ्चा- 
पन्नं अयत्न ces कार्य्यस्य | तझु तिरिक्तस्य च ब्रह्मणोऽभावादजत्वाटि- 
शब्दब्याकोपश्च | अथैतद्दोषपरिजिहीर्षया सावयवमेव ayaa तथापि ये 
निस्रयवत्वस्य प्रन्निपादकाः शब्दा उदाहतास्ते प्रकुष्येयूः । सावयवत्वे चानि 
अप्रसङ्ग इति सन्बथाऽयं पक्षोन घटयितुं शक्यत इत्या क्षिपति ॥ 
NN e 
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Answer to the objection. ' But because of.the Veda, | 
‘of its being founded on texts,’ S'ankara thus expounds it. ‘The 
< word but refutes the objection. There is indeed no fault on our | 
* side. There is no affection of the whole. Why ? because of 
‘the Veda. For as the production of the world from Brahma 
‘is heard, so is also his continuance, separate from the ro- 
‘duction, heard from the description of the substance and 
* modification as distinct. ‘ That divinity observed, I am these 
‘three gods. By entering as animal soul I will make names and 
‘ forms.’ ‘So much is his dignity. The soul is greater than 
‘ he. The world is a quarter of Him. Inimortality is three 
* quarters of Him in heaven.’ His existence, as separate from 
“his production, is also evident from the declaration of his 
* dwelling in the heart, and from that of being endowed with 
* [eternal] entity. If Brahma were, in his totality, to be held 
* as a production, then the following text, * one is endowed with 
' [eternal] entity, describing the state of sleep, would be 
“futile, because the altered Brahma must be held to be 
“transient, and because of the non-existence of unaltered 
‘Brahma. Also because of Brahma not being subject to 
“sensuous perception, and the mutation, or product, being , 
‘ subject to it. Therefore Brahma is unaltered. Nor can there 
“be any violence done to texts which inculcate that He is 
५ without pt for that very description is अकः. in the 
“Veda, and received. ‘It is founded on texts.’ Brahma is 
; Ie on yedi testimony, not on that of the sene |. 
‘ He is to be received as inculeated in the Veda. The Veda de- 
t scribes Brahma both as unaffected in his totality, and also as 
` being without part. In worldly things, too, such as stones, 
k Mantras, medicines, owing to varieties of place, time, and 
E d A powers are seen, productive of contradictory effects. 
‘ E on onere be understood by mere , argumentatio 
र u he indoctr ination, that of such a substance, such are 
n Mone IER Such helps. such oet E ang for such E 
ae A a ne form of Brahma, w. di 
A Inconceivable power, cannot be established but by Vedie - 
k teaching ? And the _Paurdnikas say, ‘one is not to apply 
ave natare t, णद that are inconceivable that whi 
* of matters that Qus eee ही s E d Veda A 
‘alone. But may it not be said त r one annot be 
“established c at contradictions € की 
कती; oc even by the Veda, such as the tenet that Brahma. 
r Oe eR parts, alters, but not in his totality ? I 

e without parts, then, either he would not alter 
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* all, or would alter in his totality. To say that he alters in 
‘one form, and remains in another, is, by introducting & 
distinction of forms, to say he has parts. With reference to 
practice, contradictory injunctions may be both alternately 
performed, and so there be no contradiction, the performance . 
being dependent on the soul itself. But contradictions (in 
* ontology | cannot be reconciled by means of alternation, for a 
‘substance is not dependent on the soul; therefore this 
‘ doctrine is impracticable. This is no objection—because the 
‘ distinction of forms is held to be a creation of ignorance. A 
‘ substance is proved to be composed of parts by distinction of 
“forms created by ignorance. For the moon, observed as 
many by the diseased eye, does not therefore really become 
‘numerous. By a distinction of forms, created by ignorance, 
* signifying names and figures, modified and unmodified, and 
' not describable either as that or another, Brahma is held to 
‘be subject to alteraticn, and other conventional ideas, but he 
‘remains unaltered, in his essential form, superior to all 
‘conventional notions. The expression, that distinctions of 
‘ names and forms, created by ignorance, are merely in words, 
‘ protects the text about Brahma's being without parts, from 
' being outraged. Nor is this text about alteration intended to 
‘set forth alteration, for there could be no [practical] fruit 
‘resulting from such doctrine, but the following aims at set- 
‘ting forth Brahma's spiritual essence, freed from all conven- 
'tional notions, for there isa [practical] fruit resulting from. 
‘that teaching, viz. (commencing with the words ‘he is a 
‘spirit, not such, not such.) ‘O Janaka thou hast attained 
‘fearlessness.’ Therefore there is no fault on our side!" 


श्रुतेस्तु शब्दमूलत्वात ॥ तु शब्देनाक्षेपं परिहरति नखल्वस्मत qu कश्चि- 
दपि दोषोस्ति नतावत्‌ कृसन्नप्रसक्तिरस्ति ga: sd: यथैवहि ब्रह्मणो जगदु- 
सत्ति: श्रूयते एवं विकारूसतिरेकेणापि ब्रह्मणोवस्थानं श्रूयते प्रकृतिविकार- 
योभदेन ब्यपदेशात सेयन्देवतैक्षत हन्ताहमिमारितस्रो देवता अनेनेजीवेनात्म- 
नानुप्रविश्य नामरुपेव्याकरवाणीति तावानस्य महिमा ततोज्यायांश्च पुरुष: 
पादोस्य विश्वामतानि fared दिवीतिचेतर जातीदकात तथा हृदयाय- 
तेनत्ववचनात्‌ त्ससम्पत्तिव्चनाच | यदिच कृत्ल॑ ब्रह्म कार्य्यमावेनोप युक्तं 


e 
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Another objection is again brought forward: : Not so, { 01 
‘there must be an object. S’ankara says, ‘He again antic 
pates an objection to the universe being a production oj : 
sentient being. The sentient supreme could not have fabri 
cated this spectre of a world, for efforts must have obje 


प्यम्युपगम्यमानत्वात्‌ AASA AA शब्दप्रमाणकं नेन्द्रियादिप्रमाणकं तद- 
यथाशब्दमम्युपगन्तव्य| शब्दश्चोभयमपि ब्रह्मणः प्रतिपादयति ase प्रसक्ति 
निरवयवताश । लौकिकानामपि मणिमन्त्रौषधीप्रमतीनां देशकाळनि स्ततः 
चिल्मवशात शक्तयो विरूद्धानेककार्य्य विषया seat ता अपि तावन्नोपदेशमन्त a 
रण AIST तकणावगन्तुं शक्यन्ते अस्य वस्तन एतावत्य एतत्‌ सहाया vale |. 


asad । प्रक्रतिम्ध: qig तढचिन्यस्य लक्षणमिति । 


परिणमेत mem मेव बा परिणमेत । 


अथ केनचिद्रपेण परिणमेत केन 
द्रुपेणावतिष्टेतेति रूपभेदक 


ल्पनात सावयवमेव प्रसज्येत | क्रियादि 
ह्यतिरात्ते Srefmd gaa नातिरात्रे Teka ग्रह्लातीत्यव॑ जातीयव 
विरुद्गप्रतोतावपि विकल्पाश्रयणं विरोधपरिह्ारकारणं vata परुषतन्त्र 
2AA | इहतु विकल्पाश्रयणेनापि न विरोधपरिहार: सम्भवति अप 


Set: तस्मादृघटमेतदिति । नैषदोष अविद्याकल्पितरूपभे दाम्यपगः 


नद्यविद्याकल्पितेन रूपभेदेन mad वस्तु सम्पद्यते। नहि तिमिरोपहत' 


t 


iS Soe 
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‘In the world a sentient person, acting on previous delibera- 
‘tion, is seen to engage, even in small efforts, to say nothing 
‘of great efforts, moved by some objects of his own. There 
‘is also the text concurring with this popular idea, Every 
‘thing is not agreeable to every one’s desire, but every thing 
‘is agreeable to the Spirit's desire.’ The effort is indeed 
‘a great undertaking, that the world, with its varieties 
‘of high and low, should be fabricated. But if this effort 
‘on the part of the sentient Supreme Spirit be supposed 
‘to have an object of his own, then the all-contentedness 
‘of the Supreme Spirit, taught in the Veda, would be 
‘contradicted. And if such an object be not supposed, 
‘there could not be the effort. Perhaps it may be said that 
‘a maniac, though sentient, is sometimes seen to engage in 
‘efforts, by a default of his understanding, without an object 
‘of his own. The Supreme Spirit may have engaged ina 
‘similar manner. But in that case violence would be done 
‘to the Vedic doctrine of his omniscience. Therefore creation 
‘from a sentient cause is impossible. 


नानेकइव चन्द्रमा दुश्यमानोइनेक एव भवति | अविद्याकल्पितेनच नाम- 
SISA रूपभेदेन व्याकृताव्याक्रताव्मकन तत्त्वान्यत्वाम्यामनिर्वाच्येन ब्रह्म 
परिणामादि सठ्वव्यवहारास्पदत्वं प्रतिपद्यते पारमाथिकेन च रूपेण .सव्वन्यव- 
हारातीतमपरिणतमवतिष्टते t वाचारम्भणमात्रताच्चाविद्याव्‌.ल्पितस्य नापरूप- 
भेदस्य न निरवयवत्वं ब्रह्मणः कुप्यति । नचेयं परिणामश्रुतिः परिणामः 
प्रतिपादानार्था तत्प्रतिपत्तौ फलाबवगमात ।  सम्वेब्यवहारहीनब्रह्मात्मभाव- 
प्रतिपादनार्था त्वेषा तत्प्रतिपत्तौ फलावगमात्‌ सएष नेतिनेत्यास्मेत्युपक्रम्याह 
अभय वेजनक प्राप्तोतोति । तस्मादस्मत्पश्चे न कश्चिदपिदोषप्रस- 
yrfa ॥ 

*न प्रयोजनवत्त्वात । अन्यथा पृनश्चेतनकर्तृकत्वं जगत आक्षिपति न खल 
aM: परमात्मेंदं जगदिम्बं विस्चयित॒मर् ति कुतः प्रयोजनवत्त्वात प्रवृत्तीनां | 
चंतनोहि लोके बुद्धिपूव्वकारी qug: SAAT न मन्दोपक्रमोमपि तावत्‌ 
प्रश्‍त्तिमात्मप्रयोजनानुपयोगिनीमारभमाणोव्ष्ट: fraa गुरुतरसंस्म्भां | भवति ` 


E 
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The objection is thus answered. ‘ But it is only a Spo; 
‘in the world.’  S'ankara expounds it thus ; ‘ By the word buf 
“he repels the objection. As in the world a king or courtier. 
*having attained all his wishes, may be seen, in games 
“amusements, to engage in efforts, merely as Sports, without 
‘aiming at any objects,—and as acts of respiration also t 
‘place naturally without aiming at any other external b- 
*jects,—so does God's effort naturally take place, after t 
'manner of a sport, without looking for any other objec 
‘The assignment of an ulterior object to God is not consisten 
‘ with reason or Veda. Nor can nature oppose an argume 
* Although the fabrication of this spectre of a world appears 
‘us like a great undertaking, yet to God it is a mere sport, - 
‘ because his power is unbounded. Although again with refer- 
‘ence to worldly sports, some subtle object may be imagined, - 
‘ still no object can be imagined here, for the Veda says, He is 
‘one that has attained his wishes. Nor can thé want of an 
‘effort, or a mad effort, be supposed, because of the texts in- : 
* euleating creation and all power.” 

“ Please your Highness, continued Satyakáma, I must submit ; 
that S'ankara's replies to the Sánkhya are not at all com- — 


a लोकप्रसिद्धयानुवादिनी श्रुतिः । न वा अरे सर्व्वस्य कामाय uod प्रियम्भ 
TAA कामाया Bet प्रियम्भवती ति | ग॒रुतरसंरम्भाचेयं gafudasi- 
aaga विरचयितव्यं । यदीयमपि प्रबृत्तिश्चेतनस्य परमात्मन आत.प्रयोजनो- 
पथो गिनी परिकल्प्येत परितृप्तत्वं परमात्मनः श्रूयमाणं बाध्येत प्रयोजनाभावे बा 
मरहृत्पमावोषि स्थात । अथ चेतनोपि सन्नन्मत्तो बुद्वयपराधा दन्तरेणेवात्मप्रयो- 
जनं प्रवत्तमानो दष्टस्तथा परमात्मापि प्रवर्तिष्पत इत्युच्येत तथा सति edge 
परमात्मनः श्रूयमाणं बाध्येत तस्माद ळळिष्टा चेतनात सृष्ट्रिरिति | isa 

` लोकवत्तु लीलाकेवल्यं । तु झब्देनाक्षेपं परिहरति । यथा लोके 
कस्यचिदाप्तेत्रणस्य राज्ञो राजामासस्य वा व्यतिरिक्तं किञ्चित प्रयोजन मनः 
Taran केबल Shorea: seam: कीडा विहारेष अवन्ति यथा चोर 
सम्रध्ासादयोऽनमिसन्धाय वाहां किञ्चित प्रथोजनान्तर स्वभावादेव भव 
एमीश्वरसयाप्यनपेक्ष्य किञ्चित प्रयोजनान्तरं खमावादेव केवलं लीलांचे 
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clusive. He commences with logie, but falls back on the 
Veda, and then, at last, when neither logie nor Veda is of 
any avail, he has recourse to the traditional doctrine of his 
school that the world is a fiction of ignorance, that there is no 
real universe, that it is Brahma himself that appears to you in 
the form of the world, just as a rope may do in that of a snake, 
and that there is no creation in reality! Without going into 
the question of Maya, at present, I shall only say that 
S'ankara has himself argued for the reality of the external 
world, which in most of his answers here he also takes for 
granted, and his arguments lead to the theory that so. far 
as the world is a reality, it is itself God. He quotes texts 
which declare that the world is the same as this spirit or 
God. That the world is a reality is a doctrine, he himself 
inculcates elsewhere, and it is only by self-contradiction that 
he can maintain his position against the Sankhya.” 

Rajah.—* What self-contradiction ?” 

Natyakama.—'' He says in his reply to the Sánkhya, The 
‘appearance of the Supreme Spirit, as in the form of the three- 
‘fold states, is but an illusion, like that of a rope in the form 
‘of a snake. He says, elsewhere, im his reply to the Bud- 
‘dhists, ‘ Desirous of denying external objects, they turn 
‘them into a simile by using the phrase like the externals’ 
He rebukes the Buddhists for denying the reality of the 
external world, and yet saying that the forms internally per- 
ceived, are like the externals. The rebuke is certainly well 
deserved, for, as he justly adds, no one can say Vishnu Mitra is 
‘like a barren woman's son’ But the same rebuke may with 
equal propriety be administered to himself for denying the 
reality of the * three-fold states, and yet maintaining that the 
Supreme Spirit appears in those forms. To use his own 
words, again, ‘no one can say that Vishnu Mitra is like a 


प्रवृत्ति भविष्यति | नहीश्चरस्य प्रयोजनान्तरं निरूप्यमाण न्यायतः 
श्रुतितोवा सम्भवति | नच स्वभाव: qian शक्यते । यद्यप्यस्माकमियं 
जगद्विम्बविस्चना  गुरुतस्संस्म्मेवाभाति तथापि परमेश्वरस्य लीलेवकेवलेयं 
अपरिमितशक्तित्वात्‌ | यदि नाम लोक लछीलाखपि किञ्चित्‌ usd प्रयोजन 
aaa तथापि नैवात्र किञ्चित्‌ प्रयोजनमत्मरक्षितुं शक्यते आप्तकामश्रुतः | 
नाप्यप्रवरत्तिरुन्मत्तप्रशत्तिर्वा सृष्टिश्रत: agaga | T ias. 


e 
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a 


barren woman's son. If the ‘ Spectre of a world’ be 
unreality, ‘like a barren woman's son,’ then it is abs 
say God appears in that form. If the * spectre be not 
gether 'like a barren woman's son, whatever minimum 
reality may be ascribed to it, as an object of sensuous per 
tion, must so far be material, and if that minimum of mg 
reality be solemnly styled God, it must be material panthe: 
to the same extent.’ h 1 " 
* But, answered Vaiyasika, neither Vyasa nor S/ank 
chárya has said that God is a gross material substance." 
“Tt is true he has never said that. It is also true that 
desired that the world should be looked upon as God, not 
-s the world’; but the conversion cannot be altogether pre 
cluded if Brahma be an undivided and indivisible essence 
Indeed when the Vedantic doctor brings in his caveat again 
the assimilation of God with the world, he does so as a ma 
of ethical policy. It will only be enhancing the coachman’ 
dignity to give him a royal title. No one in our country tal 
offence on being addressed a king. In truth the word M: 
raja has become a mere term of compliment like the Engl 
Sir. But you will not do well to address the King 88 
subject. That will be a degradation of the royal dignity. 
isa way of reasoning which ill suits the solemnity of 
subject. Itisonly by way of compliment that a subjeet 
ever be addressed with royal appellatives, and the appellatiy 
themselves have in such a case a gauna, or figurative, s 
nification. But if you were seriously and solemnly to c 
ordinary person your King, as verily and indisputably t 
Vedant does every creature, it would involve the guilt of hi 
treason against your rightful sovereign. Even though you 
not dishonor your King by calling him a subject, still if yi 
render royal honors to all his subjects, you virtually degr 
him by elevating every body else to the level of his digni 
Levelling may be brought about in two ways. You mi 
either bring down your high places to the level of the lo 


टं AMET AHA || Vedánta, IV, i, 5. 1 
तथाच छौ किक्ोन्यायोनुमतो भवति उत्कष्ट ष्टिरहि निकृष्ेच्यसित 
लीकिकोन्यायः यथाराजह ष्ट्रः क्षत्तरि सचानुगन्तव्यः विपर्यये प्र 


WAG नहि क्षत्तृदष्टिपरिग्रहीतोराजा fad नियमानः शरेयसे स्य 
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you may raise your low grounds to the height of your emi- 
nences. In either case there will be a levelling, And so you 
may destroy the royal dignity either by degrading the ee or 
by unduly exalting the subject. You may not say in so man 
words that God is an Du material substance ; it is impos 
sible for a cultivated mind so barefacedly to belie our moral 
persuasions as to affirm that God is an impure material sub- 
stance. And yet when the world is pronounced to be identical 
with Him, that revolting doctrine is involved in the declara- 
tion. Men have, since the days of Vyasa, endeavoured to 
refine the grossness of the theory by inculcating that the world 
is an illusion, not a reality. "Vyása however has himself never 
said so, and you, Vaiyásika, yourself read out, at the marriage 
assembly, S'ankaráchárya'/s strictures on Buddhistic idealism. 
Whether S'ankara is consistent or not is a different question. 
The case is worse for the Vedant if he has not been able to 
maintain his consistency, if its great champion, while inculca- 
ting that the external universe has the same evidence for its 
reality as the internal spirit, is driven, in his encounter with 
antagonistic objections, to self contradictions. We may 
examine more fully by and by his tenets as to the illusory 
character of the world. I shall simply remark now that even 
if author and commentator had both declared the world to be 
an illusion that would not save their doctrine; for what would 
then become of S'ankara's assertion that there is the charac- 
teristic attribute of entity as a common qualification between 
3rahma and the world. His argument would be destroyed by 
his own pen, if he wrote that the world was not a real entity, 
after having argued that the quality of entity in the cause, 
Brahma, is found in the effect, the world,—the only common 
attribute which he could cite in defence of his theory against 
the Sankhya.” d 
A’gamika.— But what inconsistency could there be in the 
saying that God projected this spectre of a world, which has 
an illusory entity, but is himself a real entity and no illusion 2 
Satyakama.—* S'ankara himself has told us that there 1s no 
medium between entity and non-entity!. If an illusion means 
no thing, then it is a mere play on words to speak of illusory 
entity. In case you pronounce the world to be a mere illusion, 
it cannot have the quality of entity as a common characteristic 


1 — 9 Ae ~ 
नतु aad नेवं अस्ति नास्तीति वा विकल्प्यते 1 1. > 
00 ® 
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attribute with Brahma. Besides what is the doctrine un 
discussion? Is it not this, that Brahma is not only the auth 
or efficient cause, but also the prakriti, or Substance, the su 
ject matter of the world 2 If the world be an illusion projec: 
by himself, he cannot be its substance or subject matter. Ch 
Mayi, or conjurer, may be the author, he cannot be the s 
stance of the illusion by means of which he beguiles or १666५ 
you. If it be a sensible illusion, its substance or basis, howew 
subtle, must also be an object of sensuous perception, and 
therefore material. And if the Máyi is himself both the sub- 
stantial and efficient cause of his illusion—if the illusion be 
himself,—and it is at the same time an object of sensuons 
perception, then the projector must also be an object of sensu- 
ous perception, or in other words material." 
The chobdar now came in and said that pundit T 
was waiting in the 
diction on the Rajah. 
“Show him into this room,” said the 
entered the room and pronounced his benediction. As soon 
as he was comfortably seated, his highness said, “ we are 
discussing. the Vedant doctrine. Satyakáma contends that 


arkakama 
public hall, desiring to confer his bene- 


Rajah. Tarkakima - 


it ineuleates material pantheism." 


Tarkakama—Material pantheism! There is no word for 
matter in the whole Vendant, nor in the Sanscrit language.” 
Satyakama.— That may be true, 
Dy the word matter exists both in the Ved 
The external world, as th 
corresponds to that idea 


ant and in Sanserit. 


, and the external world is declared - 
to be God. This is material pantheism. What again cam 
the word prakriti mean but matter? And God is, in so many | 
words, called the prakriti of the world.” 

Tarkakama.— But what objections can you have to the 
opinion that all this, the whole universe, is God ?” a ; 

Satyakáma.—' Tr you say the external world is identical 
with God, then there cannot be a God over it, and the 
assertion involves the Sánkhya theory of there being n 
God besides or above the universe, which is described as @ 
Spontaneous production from nature, The assertion would 


amount to atheism, for if there be no God besides the worl 
itself, there can 


€ be no God over and above it. Or if you sa 
the world is God in the same sense in which froth is wate 
you affirm that it is consubstantial with God, which is say th 
in other words, that the material is consubstantial with the J 
Spiritual,—that matter and Spirit are the same substance: 


^u 


t ý 
but the idea conveyed 


e object of sensuous perception, ड्‌ 
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This is a clear contradiction in terms, and involves 
confusion of ideas, which all our philoso 
notion. lf again you say that the world is 
an emanation from Him, then in case you call that emanation 
a substance or thing, it must so far be a part or particle of 
the divinity. The divinity cannot then be an integral sub- 
stance, devoid of parts, or incapable of increase or diminution, 
for the smallest particle must still be a part, the separation of 
which, as at the creation, must be a diminution of the Deity, 
and its reunion at the dissolution an increase of the same. But 
you declare rightly that God is devoid of parts, member, 
or body. Or if you say that the world, as an emanation 
from Deity is absolutely nothing, a mere charm, so that its 
separation involves no decrease, nor its restoration any 
increase of the divine substance, then. you not only contradict 
Vyasa’s and S'ankara's own arguments for the reality of the 
world, but you maintain that which is falsified by every 
branch of evidence to which appeal can possibly be made 
in a discussion between man and man. If, finally, you declare 


the very 
phers call a false 
God because it is 


.in a gauna, or figurative, sense that the world is God, only 


meaning thereby that it bears witness to, and is dependent 
on, the power and wisdom of God, you ought, in order to 
avoid the possibility of mistake on such a solemn subject, 
clearly and unequivocally to confess, at the same time, 
that the world is not and can never be really and essen- 
tially God—that the formula ‘thou art He, is not only not 
maha-vakya or a great mysterious saying, but that it is only 
a complimentary atyukti or hyperbole,—that the knower of 
God is not and cannot be God,—and that God and the 
universe are distinct substances as Creator and creature. 

" But Sankardchdrya insists on the identity of the soul 
with God in a literal sense of the term. He says | that 
identity is not founded on a mere community of attribute 
or quality, whereby a small thing may be classed as one with 
a greater; nor is it a mistaking of one thing for another, as 
when it is said, Mind is Brahma, A'ditya is Brahma. . Neither 
is the identity founded on any occasional acts of assimilation, 
or absorption, such as the resolution of things into the atmos- 
Phere, or the vital air, as it is heard in the Sanvarga vidya : 
“The atmosphere is the great receptacle. "When fire blazes 
‘up, or is extinguished, it is resolved into the atmosphere, 
“when the sun sets, it is resolved into the atmosphere, 
‘when the moon sets, it is resolved into the uU 
* Whatever dries up resolves itself into the atmosphere. he 
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‘atmosphere receives them all? Nor again is that iden 
after the fashion of vicariously taking the consecrated hy 
for the woman, as in the New and Full moon sacrifices, 
the unity of the soul with Brahma were taken in these fact; 
ous senses, violence would be done to texts teaching 
substantial unity of the soul with God, such as, ‘Thou art Hi 
‘I am Brahma,’ ‘This soul is Brahma!.’ 

“The Vedantic theory, continued Satyakáma, is simply 
delusion. It is itself avidya, conflicting with what logiciay 
call accurate knowledge. A writer of no mean authority sa: 

* Thou art verily rifled, O thou animal soul, of thy understand- 
‘ing, by this dark theory of Maya, because like a maniac, tho 
“constantly ravest, ‘Iam Brahma. Where is thy divinity, th 
‘ sovereignty, thy omniscience? O thou animal soul! thou art as 
‘different from Brahma as is a mustard seed from Mount Meru? 


"sz ब्रह्मात्मेकचविज्ञानं dugd । यथा अनन्तं वेमनोऽनन्ता वैविश्वे 
देवा अनन्तमेव सतेन crx जयतीति । नचाध्यासरूप यथा nna 
पासीत आदित्यो adage इति मन आदित्यादिप ब्रह्मचष्टयध्यासः 
नापि विशिष्ट क्रियायोगनिमित्तं । वायुर्वाव संवर्ग: प्राणोबाव संवर्ग झ्या- 
दिवत्‌ | नाप्याज्यावेक्षणवन्‌ कर्मा ड्रःसंस्काररूपं । सम्पदादि रूपेहि ब्रह्माः 
सेकचतिज्ञानेऽम्युपगम्यमाने तत्त्वमस्यहं त्रजास्म्यमात्मा *त्रजेव्येवमादीना A 


2 


"idi ब्रलात्मेकचवसतृप्रतिपादनपरः पदसमन्वयः deja ¦ = 


i T 
l. Lo4 The technical words here used are thus explained, — 


समन्नामाल्पे वरतुन्यालम्बने सामान्येन केनचित महतो वस्तुनः सम्पादनं | 
अध्यासः शास्त्रतोऽतरिमंस्तद्गीः । संवर्गरिद्यायां ad वायुर्वाव संवर्गो यदा 3 
वा अध्विरुद्रापयति उपञ्ञाम्यति वायुमेवाप्येति बिही यते बदा qika 
वायुमेवाप्येति यदा चन्द्रोस्तमेति वायुमेवाप्यंति यदा य उच्छुष्यन्ति वायुमेवा n 
Rais UAT सर्वान्‌ AISA ॥ 1७७७७७. - ; 
... 'यावादमतान्तकारमषितप्रज्ञोसि यस्मादहं ब्रह्मास्मीति वचो महमुह द 
र जीत ल्मुन्मत्ततत्‌ | xpo तब ga कुत्र विभुता सर्वज्ञता कुल ते 

रोखि सर्षपेण हि भिदा जीव लया ब्रद्मण: ॥ : i 
; Tes Tattwa-muktévali by Gaudapurnánanda- 


CX 
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TRANSMUTATION OF INDIVIDUALITY IMPOSSIBLE. . 293 


Certainly the idea, we have of God, and the experience we have 
of the visible universe, are widely different. God, you rightly 
say, is without body, and without parts. The universe has 
both. God is not an object of external perception. The 
universe is. You cannot see, hear, or touch God. You ma 
the world. God is immutable. The world is changeable. 
God is not subject to decay. The universeis. The two there- 
fore can neither be identical nor consubstantial. They do not 
bear the relation which earth and jar, gold and neckchain, yarn 
and cloth, sea and froth, bear to one another. I thought the 
simple citation of passages which contain such extravagant 
sentiments would be a sufficient refutation of the theory. 
That was the reason of my not adding many remarks of my 
own. If all this be God, then matter and spirit are one. 
What a confusion of ideas this must be! What criteria for 
the distinguishing of truth and falsehood will then remain 27 

Tarkakama.—" If you mean that the Vedanta destroys 
differences and distinctions, you confess to a fact which is 
the glory of the system. It does obliterate distinctions and 
differences.” 

Satyakama.— I cannot conceive what glory there can be 
in obliterating distinctions that exist essentially. or in identify- 
ing things naturally different. The writer I have just cited, 
adds on this point: ‘Thou arta finite soul, He is infinite. 
‘ Thou canst occupy but one space at a time, He is always 
‘every where. Thon art momentarily happy or miserable, He 
‘is happy at all times. How then canst thou say, ‘I am He? 
‘Hast thou no shame'?' The self-denying devotee, the sensual 
voluptuary. and the blood-thirsty tyrant must be the same 
according to your theory, because each is God.” 

Tarkakama—" The Vedanta never encourages a hE 
to say, I am God. It only teaches that the knower of God 
becomes Brahma.” 3 k 

* No one can become, said Satyakáma, what essentially he is 
not. You must allow me to quote another passage yet from 
Gauda-purndnanda. * Glass is glass, stone 1s stone, shell is 
‘ shell, silver is silver. There can never be a cessation of their 


' परिछिन्नोजञीवस्चमसि खळु स व्यापकतमस्चमेकत रथाता अवसि सहि , 
सर्वत्र सततं | सुखी दुःखी लं रे क्षणिकः स सुखी usdum कथं सोहं 
वाक्यं qafu वत छज्जां न कुरुपे ॥ 


e 


o 
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‘ distinctive notions. Never does a S ‘udra, although dey 
‘worshipping Brahmins, without intermission, become h 
‘a Brahmin. He may obtain a little merit, „but the g 
‘ race cannot attain to Brahminhood'.’ ‘There is no such fj 
as a transmutation of individuality. If the Vedanta te 
that certain men may each become God by the knowlede 
Brahma, but that every man is not God, it teaches whi 
simply an impossibility. E c 

“Again S'wetaketu was assured, ' hou art He,’ befor 
was perfected in knowledge. Hence it is acknowledg 
implication that he was essentially God. S/ankara disti 
taught this by repudiating any other sense of the soul's 
with God. 

“All men must thas be identical, because each soul 
essentially God, whether it be aware of it or not. This is 
inference which, as I have just shown, I am not gratuito 
deducing from your principles. Those who think with 
have drawn it themselves. But that all are identical 
disproved by the very fact of this conference. On no tr 
worthy evidence can you or I say that we are the 
individual. We have every possible kind of proof to bel 
that we are separate persons. The difficulty we feel 
agreeing on vital points is itself no small evidence of whe 
say. But even if we could agree in all things—if we wi 
one heart and one mind, we would still continue se 
personalities. If you were pinched, I should not feel 1 3 
you saw a fine sight, I shòuld not participate in your sensat 
Our hearts might be so knit that we should perfectly sym) 
thize with each other ; and so when you communicate your 
or your sorrow I may be a partaker of it. But it would 
Eross error to say we are idehtical. That error is involv 
the theory that every person is God. 

: Kanata Says rightly, that souls are manifold, beca 
varieties in condition. "The scholiast S’ankara Mis‘ra sa 
that aphorism: ‘Souls are manifold. Why? Becau 
, Yatleties. One is respectable, another poor. One is ha 

another miserable. One is high, another is low. On 


1 "2 ý P ia N : + 
काचः काचो मणिरपि मणि: शुक्ति रेवास्त शुक्तिः प्यं रूप्यं न भव 
EL EMT mm शद्रो पि ब्राह्मण 
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MORAL CONSEQUENCES OF PANTHEISM. 295 
‘scholar, another*a clown. These varieties, which cannot be 
‘reconciled with the unity of the Spirit, prove the distinction 
* of soulst.” 

* Consider the moral consequences of the pantheistie 
doctrine. The founder of the system himself is anxious that 
his followers should still continue in the performance of the 
duties they owe to God and man. But if God and man be 
indentical, then there can be no relation in life to give rise to 
the notion of duty. Ifthere be only one essence in the world, 
then, ‘who will regard, or honour, and whom ?’—says the 
Upanishad. Where there is a difference of personality, one 
can perform certain offices to another. Suchan interchange of 
oflices is impossible where all are one?. It would be absurd to 
say that one can adore or worship himself. In truth Vedantic 
authors have boldly asserted that they are subject to no law, 
no rule, and that there is no such thing as virtue or vice, in- 
junction or prohibition. 

“ Ponder now the drift of your theory. To give up all distinc- 
tions between right and wrong—all morals, all religion, all 
science, all philosophy—would be to reduce human nature to a 
chaotic state—to destroy the bands of society, and outrage the 
sanctity and decency of domestic life. Once more T remind you 
of what the pious authors already cited, says : ‘ Jf I and the whole 
‘universe be God, then you and I are one. Then my wealth, 
‘my children, my wife, must be our common property, without 


' व्यत्रस्थातो नाना | गा. ii. 20. 

नाना आत्मानः कुतः व्यत्रस्थातः व्यवस्था प्रतिनियमः यथा कञ्चिदाब्यः 
करिद्रडुःः कश्चि सुखी कश्चिद:ःखी कश्चिद्चामिजन: कश्चिन्नीचामिजनः 
कथिद्विद्वान्‌ कश्विजाल्म इतीयं व्यवस्था आत्मभेटमन्त रेणानपपद्यमाना साध- 
यसात्मनां भेदं ॥ 

"aa हि Zana भवति तदितर इतरं पश्यतति तदितर इतरं जिघ्रति तदि= 
तर इतरं शृणोति तदितर इतरमभित्रदति तदितर gat aad तदितर इतरं 
विज्ञानाति यत्र वा अस्य सब्बमात्मेवाभूत्तत्केन कं जिप्रेत्तत्केन क॑ परयेत्त- 
ha कथं झुण॒यात्तत्केन कमभिवदेत्तव्केन कं मन्वीत dog के fus 
नीयात्‌ । edi 
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‘any distinction. If, again, there be such unity, how can the 
*be injunction or BO ? If you are decided that t 
‘no difference, then what faults have the Buddhists co 
ted?’ What barrier can you oppose to the encroachment, 
bad passions, if men are to be persuaded that there ca 
in reality no law binding on any individual ; that virtue and yi 
right and wrong, are mere vyava harika, or conventional i 
founded on misapprehension; that no one can do good or e 
to his neighbour, there being no such thing as a neighbour, fo 
all are one. ” ; 

Rajah—“ Is it fair, Satyakama, to deduce far-fetched in 
ences of an immoral tendency from a system which repudia 
“such tendency? Can you show on any respectable autho 
that principles of an immoral tendency have been practical] 
deduced from the doctrine of the soul's unity with God?” — 

Satyakama.—Without making any remarks on your hig! 
ness’s first question, I shall only say, in reply to the secon 
that I think I can show that inferences of an immoral tendency 
have been deduced from the Vedant doctrine of the identity 
ihe creature with the Creator. The Upanishads do not all 
the possibility of any offices being done by one person 
another. This is in itself a denial of all kinds of duty or © 
gation. And it is S'ankaráchárya's own argument when lu 
justifies the inequalities found in the world by the plea that. 
God and the world being essentially one, there can be no such | 
thing as injustice ! 2 

S'ankara's argument has again been enforced in another. 
way in the S'^ri-Bhagavata, second only, perhaps, to th 
Pancha-ratra, in point of authority as a text-book of ७78४० 
vatas. These theosophists receive the pantheistic elem 
of the Vedant, notwithstanding their peculiarities in ow 
respects. The character which they set up as the incarnatio 
of the Supreme Being was a foul pattern of sensuality an 
lust. No community can encourage such sensuality withou 
bringing instant ruin on itself. Now the Bhagayatas do 


` सकलमिदमहञ्च AE यदिस्यात्‌ त्वमहं खलु तदास्यादावयो रेक्व में 
घनसूतदारामामकीनास्तदास्यु मम तवच भवेय नावयोरस्ति भेदः ॥ f 
निषेधश्च कदा कथं स्यादेक्यं यतो नास्ति च usdue: |  निर्णी तमद्वेत/ 
चथा चेत बोद्धेस्दा कोविहितोपराधः ॥ 


IMMORALITY JUSTIFIED BY PANTHEISM. 297 
say that sensuality and lust are themselves innocent. How 
then do they justify the irregularities of the youthful Krishna? 
Chiefly by relying on the theory of pantheism. King Parik- 
‘shit asks S’uka, ‘The Lord of the world became incarnate 
‘with a view to establish virtue and put down vice. How 
‘could he, then, the preacher, the author, and the keeper of 
‘the bridges of virtue, behave so inconsistently, and dally 
* with other men’s wives?’ S'ukadeva says in reply, * He who 
‘lives within the cowherdesses, their husbands, and indeed 
‘all embodied souls, is the rightful owner and possessor of 
‘the sporting body!’ This is a practical application of the 
pantheistic dogma of the Upanishads and the Brahrpa-sütras, 
at which one cannot help looking aghast, and your highness 
will allow it is a serious warning against the reception of that 
dogma." , 

Tarkakama.— But S'uka does not say that the example 
of Vasudeva can be safely followed by a mortal. ‘He who is 
‘not himself divine should not commit such acts even in his 
‘mind. If a mortal were foolish enough to do so, he would 
‘perish as inevitably as if one, not being Rudra, took the 
*sea-produced poison. The words of the gods are true, their 
‘acts only occasionally right. What is agreeable to their 
‘ words, the wise are to observe in their conduct?.” 

Satyakama.—' It will be practically hard to persuade men 
to observe the precepts of those whose examples they are 
instructed to avoid. But the gods (Is'waranam), spoken of 
in the plural, necessarily include other persons than Vasudeva, 
and they represent a dignity, certainly within the reach of 
mortal ambition, according to the transcendental system of 
Bhagavata pantheism. ‘ Every thing is Krishna from Brahma 


' श्री परीक्षिदुवाच । संस्थापनाय धर्मस्य प्रशमायेतरस्यच अवतीर्ण हि 
भगवानंशेन जगदीश्वरः । a कथं धर्मसेतूनां वक्ता कर्ती भिरक्षिता d 
प्रतीपमारचद्‌त्रहान परदाराभिमर्षणं ॥ धो शुक उवाच । गोपीनां ततपती- 


नाञ्च सर्वेषाञ्चैव देहिनां । योन्तश्चरति सोध्यक्ष एष क्रीडनदेहभाक | 
S'ri-Bhágavata. 


* नेतत समाचरेज्ञातु मनसापि ह्यनीश्वरः । विनश्यसाचरन्मीयथाऽस्द्रा- 
feast विषं | - ईश्वराणां वचः सत्ये तथैवाचरितं कचित्‌ तेषां यतखवचो- 
युक्त बुद्धिमांस्तत्‌ समाचरेत | Sri-Bhágavnta. 

३६१५} ` 
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to a bundle of grass!’ So that every person can consid 
himself Bhagavan, and, as such, claim. the same libe 
of action as Vásudeva. Especial mention is made of 
dignity of the Guru, or spiritual preceptor, who is entiti 
equal honor with Krishna himself’. The Gurus and o 


society, but it is no breach of charity, or departure fro jt 
decorum, to notice what appears on the surface. Ment 
are who profess to have abandoned the world for the 
of their Bhagaván, and who are sometimes regarded as havin 
even in life, earned a sort of equality with him. They a 
ihen considered as Prabhus, or Lords, and females are ne 
wanting who glory in the title of seva-dasi, or ministe 
slaves, and who take as much pride and delight in placing 
their tan, man, and dhan, (body, mind, and wealth) at 
service of those prabhus, as the cowherdesses of Vrindáy 
had ever done in devoting their whole selves to Krishna. 

“Suka himself adds in justification of Krishna, that if 
“who emancipated from the bondage of works by con 
‘ with the dust of his own lotus feet, and by the 
* power of yoga, or contemplation of personal unity with hi 
“are at liberty to act as they please, then what restraints coi ld | 
* be imposed on the body voluntarily adopted by the ‘ gods?” — 


`` आन्रह्मस्तम्बपर्य्यन्तं ud कष्णश्चराचरं | Narada Panch. ratra, 
akama: शिष्यश्च शुद्ध: सुत्राह्मण: सुधी: । 

मन्यते ngega गुरु परमधार्मिकः ! 

गुरुदूपी खयं कृष्ण: शिष्याणां हितकाम्यया | 

Ù तष्टे हस्त्तिष्टो हरी a जगन्नयं ॥ 

गुर Ae गुरु विष्णु: गुरु देवो महेश्वर: | 

TIN ब्रह्म गुरु: पूज्य: QUAI: ॥ ria. 

१1 FATE ङ्कजपरागनिधेतरता योगप्रमावविधुताखिळकर्मबन्धा: । 


चरन्ति मुनयोपि न नह्यमानास्तस्येच्छयात्तवपृषः कुत एव बन्धः ॥ 
ES D s S^ri-Bhágavats. — 1 
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Rajah —“ But I am not yet satisfied that Wyása did not 
elsewhere say something in modification of this apparent 
assimilation of God with the material world.” 

Tarkakama.— S'ankaráchárya says plainly that the Uni- 
verse is an illusion. How could he materialize the Deity by 
his doctrine ?” 

Satyakama.— He falls back on that traditional teaching 
only with a view to answer objections. He does not assert it 
as a primary doctrine of his school. It is only when logic 
and Veda both fail, that he betakes himself to that theory. 
In order to arrive at right conclusions on this point, we must 
discriminate between Vyasa the founder, S'ankara the com- 
mentator, and the minor commentaries and elementary 
treatises, of the system. That the Vedanta doctrine was very 
much modified by the successors of Vyasa, no one in his 
senses can deny: and therefore it is a great historical inac- 
curacy to attribute to the founder the doctrines contained in 
the Panchadas’i, and little manuals such as the Vedanta Sara 
and the Paribháshá. Vyasa repeatedly identified the world 


with God, and contended strenuously for the reality of the 


external Universe. 

“The characteristic doctrine of the Vaiyásika Vedanta is 
that God being himself the efficient and substantial cause of 
all things, the universe is necessarily consubstantial with Him. 
The characteristic doctrine of later Vedantists, (the vedámti- 
bruvas, or the so-called Vedantists, to use Vijnána Bhikshu's 
term!,) is that the Universe is but an illusion, projected by 
God, and is itself God. It is no doubt in reference to Vyasa 
himself that the master spiritualizer, Gaudapada, says, in his 
Káriká on the Mándukya Upanishad, that ‘it is contemplaters 
of the creation who consider this to be an expansion of God.’ 

“I confess I cannot speak of the comunentator's teach- 
ing with the same confidence as ihe founder's. S'ankará- 
chárya lived at a time when the pantheism of the original 
Vedanta had been much modified by the general reception of 
ihe Buddhistic doctrine of Maya. In expounding the Sutras, 
S'ankara, while stoutly contending for the doctrine delivered 
by Vyasa, and opposing the idealism of the Buddhists, could 
not maintain his consistency in his conflict with the Sánkhya, 
and so allowed himself, in Some respects, to diverge from. the 
old doctrine. He spoke of the world as the creation of Avidya, 


See note 1 page 313. ' faa fii प्रसवन्त्वन्ये मन्यन्ते सुष्टिचिन्तकाः ॥ 
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great efforts, (one of 
on,) only because he 


does not use the favourite phraseol 
at the illusion is neither existent m 


non-existent. His own ideas of substantial reality are marked 
by an exactitude, utterly at variance with such a loose proposi posi- 
tion, —a mode of talking which, as Kapila rightly says, becomes 
none but idiots and children.? f 
“ S'ankara's view of substantial existence is very (different 
from that of spiritualizers yavaharika, or. 
conventional, from paramarthika, or real, existence. The 
terms are indeed found in his writings, but he has not techni . 


To prevent mistakes, however, I must sate 
that great as my admiration is of S'ankaráchárya's talents, I a 


nishad, he follows tha; 
tions of the world w 


IB RR 


1 M. 

अभय यामस्तमायद्रुहन्तमा रोदसी अपृणदन्त रिक्षं | 
न वारयत्‌ पृथिवीं पप्रथच्छ सोमस्य ता मद इन्द्रश्चकार ॥ 
Max Miller's Rig Veda, Vol. II. p. 4 


प्रहोऽन्यथा बाळोन्मत्तादिसमत्तरं ॥ 
Sánkhya Sutra, L 


* अनियतत्वेडपि नायीक्तिकस्य सं 


© 


CREATION oF AVIDYA, ^ — 801 


* contemplaters of the ereation ' in opposition to ‘cont rS 
of the chief good, who take no iterom in the crest Geel p 

Rajáh.—" But you say Vyása does not inculcate the doctrine 
of Maya in his Sutras. I have read of an English scholar's 
citing one in proof of that doctrine." 

Satyakama.—* The 3rd of II. ii. was cited by Colonel 
Kennedy, but under a great mistake. It reads thus: ‘But 
‘it is a mere illusion, because its reality does not appear by the 
‘whole of the properties of real substances. The latter 
part is of course elliptical. As the Colonel was not satisfied 
with S'/ankara's explanation, let ts consider the 8009 in 
detail. The 2nd Pada of the 3rd chapter commences with 
discussing the question whether the ideas which arise in the 
mind in dreams are real, as are those which arise in the waking 
state. ' In the intermediate state [between sound sleep and 
waking, i.c, in dreams] is there a real creation ? for it is so 
said.’ S'ankara proves by citing a Vedic text that the * inter- 
mediate state’ means a dream. He thus expounds the question 
contained in the Stitra: ‘ There is the doubt, Is the creation 
(or ‘ imagination in dreams) real, as is the case in the waking 
‘state © * * * for the Veda says sot! The question is repeat- 
ed in the 2nd Sutra where reference is made to other Vedic 
passages, seemingly inculcating that dreams are real. In the 
9rd Sütra (that which the Colonel quoted) the author decides 
the question by declaring that a dream is a mere ‘ Maya, or 
delusion, for its reality is not established by the collection of 
proofs by which real substances are distinguished. 

“ The late Rajah Ram Mohun Roy interpreted the last men- 
tioned Sütra after the manner of S'ankara, in his Bengalee 
edition. He thus translates the question contained in the 1st 
Aphorism: ‘Since the creations in a state of dreaming are 
‘ like God's works, let them also be true, like His other crea- 
‘tions. This question he determines in the following Sutra. 


“SASSI मायाखरूपा च । सुष्टिचिन्तका मन्यन्ते नतु परमार्थचिन्त- 
काना सुष्टावादर> ॥ 

*मायामातन्तु कात्ल्नेनानभिव्यक्तखरूपत्वात ॥ 

4 सान्व्येसृष्टिराहहि I. ii, I 

*तत्रसंशर्यः किं प्रबोध ईव aA पास्मार्थिकी सुष्टिराहो स्थियामयोतति 
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‘ Those things which are presented in ® 


D 


: dream, are y 
illusions ; for, of those which are seen in dreams, the 
i; च manifest.’ Thus the very Sttra, wh 
learned Colonel had cited to prove his theory, proves pre 
the contrary by implication. The author of the Vedanta 
dreams maya, or illusions, because they are unlike ther 
erceived in the waking state. - j ; 5 
uoo. however, spiritualistic pae d p 
: i which Col, Kennedy attributes to the Ve 
Imean that which that Enea 
For it is as 
f D S s ror, to s 

arture from truth, and as dangerous an error, i 
ico el as it can be to materialize the spirit. ou 
from the idea of identifying the EIE TOR Wace orl 
t ateri /011 is not, and cannot be, a spiritual subs 
he material wo Nu 


t is more dang 
For there can 


world to be an illusion, were 
with their new position. 
evident to all our senses, w; 


they could, to qualify that denial. 
vyavaharika an 


was a Maya, an illusion, and that by not recogni 
visible entity, they vi 


But the true inference from their position was—n 
Deity, but unity of bei 
“It however charged, on the other hand, with the 
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so well set forth in-the Vedwan moda tarangini, they instantly 
shift from their position, and teli you they did not entirely 
deny the visible world. It had an existence in vyavaháras 
though it was, paramarthatah, no reality. $ 

* But the soul of man itself has no other than vyávaharika 
existence. Do you think you are an entity ?—You may be one 
in popular parlance—you are not so paramarthatah, in reality. 
‘This one, says the Vedanta Sara, Which, fancies itself to be 
‘agent and patient, and passes to and fro between this and the 
‘other world, is called the vyavaharika Jiva, or conventional 
soul!.' 

“The inference from the principles of this spiritualistic 
pantheism is inevitable, that in the sense in which the material 
world is existent, it is identical with God ; and since it is 
existent in the same sense, and quite to the same extent as 
the human soul is existent ; it must be God in the same sense 
in which a human being is not a non-entity. The Vedantist 
may solemnly swear by his life that the universe is God! The 
profound thinker, I have already cited several times, suggests, 
that the asserter of maya, if called on to declare, after the 
manner of jury-men, whether such and such persons, being 
guilty of theft, are to be punished by the King, will affirm on 
his oath that the whole is a tissue of falsehoods. 

" Vyása's Vedanta was an unsuccessful attempt to reason 
from nature up to nature’s God. The aphorist was certainly 
a contemplater of the creation and its wonders. He eyed the 
world—was struck by its reality and beauty, and fancied that 
it proceeded from God, as a spark proceeds from fire, or froth 
from the sea.” 

Tarkakama.—' But how can you avoid the train of thought 
which passed in Vyása/s mind? How can you deny that the 
universe is to God what the spark is to fire, and froth to the 
sea? It must have a substantial cause, and if you deny that 
God is its eause, will you prefer to be an atheist ?” 


: अथडुतृतच मोक्तु्वा भिमानित्वेन इहलोकपरलोकगामी व्याव्रहारिको जीव 
इत्यच्यते ॥ 

"एते चोराः किमिति घरणीनायकनापि दण्ड्याः मायावादी सश्षपथमिदं= 
वक्ति aa मिथ्या ॥ Tattka-muktévali by Gaudapurnénanda, 
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Satyakama.—' I do not think one needs be in such | 
dilemma. It is not necessary to be an atheist in order ton 
the Vedantic conclusion with a negative. It is quite suffie 
for all purposes of theism to consider God as the efficient c; 
and author ofthe world, without going the length of p 
nouncing it to be consubstantial with Him." 

Tarkakama.—“ How could God make a substantial World of 
no substance ?” « à Y 

Satyakama.— Y will simply refer to Vyása's own aphori 
‘ Like the gods and others. He maintains that it ig possil 
for gods, Rishis, and others of greal power to produce effee 
by their own volition. Why could not the Supreme Be p 
likewise create, by the exercise of His own will, the Universe 
before us, as a real substance—dependent indeed on Himself, 
and differing from Him infinitely, (for who, save God Himself, 
can fathom the gulf that separates the SELF-EXISTENT from 
the created?) and yet real, not deceptive, or fallacious? No 
other conception of creative power is worthy of the Almighty. 
All other theories of creation are, not only unnecessary, 
but liable to insuperable objections and difficulties. It was 
only to escape from those difficulties that the successors of 
Vyasa had recourse to the maya-vada of Buddhism. But if 
they escaped one error, they ran headlong into an opposite one. 
In order to preserve the spiritual purity of the God whom th 
founder had identified with the visible world, they denied t 
reality of Hisproductions ;not remembering that unless the wor 
were originally received as a real effect, its cause could ne 
have been deduced by human reasoning. Nor could there b 
any pious intuitions in a soul, that, in the plenitude of Vedanti 
knowledge, would deny its own existence. Howsoever deduced, 
whether setiologically or morally, the truth of God's existe 
would, as an article of human belief, be affected in the sam 
proportion in which the reality of the visible world and of 
human soul was denied. The Vedantist forgot that the momen 


the effect was denied, the ground on which the deduction of th 
cause rested was cut awa à 


was doubted 


pantheism of Gaudapáda, who * 
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Tarkakama.—‘t Excuse my repeating a question which I put 
last night, but to which you gave no distinct reply. Does not 
even a shadow betoken some reality which has cast it, or a 
reflection point to its substance? The world, though itself a 
mere shadow, may prove the existence of God as its sub- 
stance.” 

Satyakama.— If you mean by the word reflection, or 
shadow a reflection, or shadow, of God, as S’ankara suggests!, 
I shall only remind you of the learned commentator's own 
admission in his scholia on the Taittiriya?. He allows that 
God, being Himself infinite and without form,cannot have a 
reflection, or cast a shadow—especially as there cannot be a 
medium or receptacle for such a reflection or shadow. If, 
again, there could be such a receptacle, would it not be mate- 
rial and if it were identified with God, would that not bea 
material pantheism ? 

'Now there can be no such thing as a substance existing 
conventionally, but not really. Things there may be, existing 
in the opinions of men, or implied in their conduct, but if we 
deny their reality, we can only mean that they are mere fancies, 
and therefore not actually existing substances. S'ankaráchárya 
has said, what it is impossible to gainsay, ‘that the question of 
* the reality of a substance is not dependent on human notions. 
‘It depends on the substance itself. To say of a post that it 
‘is either a post, or a man, or something else, is not to 
'enunciate the truth. That it is a man, or something 
‘ else, is a false notion. That it is a post is alone the truth, 
‘ since it is dependent on the substance itself. Thus the deter- 
‘mination of an existing substance depends on the substance 
'itself?. It must either exist, or not exist, whatever men may 
say or think. In fact conventional, as opposed to real, can 


! See p. 371. 

*न त्वात्मनोउमूत्तवादाकारा दिकारणस्यात्मनो व्यापकत्वात | तद्विप्रकृष्ट- 
देशप्रतिविम्बाधारवस्वभावाच्च प्रतिविम्बवत्‌ प्रवेशान युक्तः ॥ 

“न वस्त्‌याथात्म्यज्ञानं Tea कि afe वस्तुतन्तमेवतत । नहि 
स्थाणावेकस्मिन्‌ स्थाणुर्ता पचु्रोबान्योवेति तचत्वज्ञानम्भवति । तत्न qa- 
वान्यावेति मिथ्याज्ञानं जान तत्ज्ञानं वस्तृतन्त्रत्वात्‌ 1 vd भूतनस्त्‌- 
विषयाणां प्रामाण्यं — | 1.1. 2. 
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only mean inaginary, in other words, false. Tt is 
even with the followers of Bháshkaráchárya, t 
sun mounts the udaydchala (or the easte 
morning, it is a vyavahara, or custom, to say 
know very well that it is a mythological 
such eastern mountains, notwithstanding their ; 
existence. So also with reference to eclipses, it is a vyavahen 
or popular custom, to believe that the solar or lunar orb i 
the giant’s grasp, and, on that belief, to perform certain 06 
monies. But here what is a nyavaharika truth is, in essen 
a gross error." f 
Tarkákama.—“ But the cases are not parallel. When th 
Vedanta, tells a person that while he is in society he ought no 
to slight what is vyavaharika, it merely means that conven: 
tional rules ought not tobe set aside. Will you not acknowledge | 
that a man’s duty may vary with his position? A mani 
a state of ignorance must perform the duties attached to that 
state, and he must not aspire after the rights of the ipm 


Convention: 


wise." à 
Satyakdma.— You mean you will not allow the astronomer b 
to evade the performance of puras'charana ! But the question E 
at present is not respecting a man's duty, but the truth of. 
substances. Whether duties may vary, as Slankara admits, | 
we shall consider bye and bye—but, as that eminent commen- - 
tator says, it is impossible for physical realities to change with m 
the notions of society. Objective truth is independent of the 
subjective man. É 
“The moment you deviate from this unalterable rule of. 
truth, you can have no confidence in any reality, What evi- 
dence can you have even 01 Spiritual reality, but from traces 
of spiritual agency visible in the world, or from moral convic- 
tions in the mind itself? Tf you falter in your admission of 


those traces, and of the real existence of that mind, how ci 
you be sure of any truth ?” 


Tarkakama.—« When the V 


eam edantist says that every thing 
false which is not Brahma, or when he says the visible wor 
and even the human soul, have vydvaharika, not paramarth 
existence, he merely means that nothing ean have the 
of reality which God has." 


_ Batyakáma.— When you say that the human soul and 

visible world have a different kind of reality from the re! 
of God, „and then add that both are God, yon talk simpl 
unintelligible language. If the two classes of reality are d 
ent, then what do you mean by identifying them ? 
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that of ambiguity, 
o the same word, 


“ No fallacy iş more insidious than 
in ascribing two different meanings tb 
and in the same argument. If you say the universe is 
of the same substance with God, and that the soul is iden- 
tical with the Supreme Being in the strict sense of the 
term, (excluding the figurative senses of samput &e.,) then you 
must either unduly exalt the world, or grossly degrade the 
divinity. In either case you strike at the toot of Dhar- 
ma, or duty. You cannot, with any fairness or consistency, 
impose upon persons duties which on your own theory are im- 
possibilities. Whether you acknowledge the universe to be God, 
or deny the existence of every thing that is not Brahma, you 
van have no law, no ethics, no discipline.” 

Varkakama.— We allow that a man in a state of ignorance 
is bound by laws, rules, and duties.” 

S. "You allow that which your better sense contradicts, 
You hold that in truth there can be neither law nor lawgiver. 
The bolder spirits among you glory in denying injunctions or 
prohibitions.” d 

T. * When a man arrives at such a state of knowledge he 
needs no law." : 

5. "How can you prevent a sensualist from being en- 
couraged in his evil course by your doctrine ?” 

T. “He has no right to deviate from the path of his 
duties." 

S. “If you tell him so, he will only wonder you can keep 
your countenance, while you lecture him to do that which your 
better sense pronounces to be an illusion, a fabrieation of 
ignorance. May he not say that since whatever he does must 
be an illusion, he had better remain satisfied with that which 
suits his pleasures best ? What can you with any consistency 
say in order to exhort him to holiness of life 2” E 

T. “Iwill tell him that if he goes on at that rate, he will 
never enjoy Brahma,” 

.9. "Do not say, ' Never, for you hold that at general 
dissolutions, every thing is swallowed up by Brahma. Whether 
a mun be good or bad, he cannot help enjoying Him on those 
Occasions. The stream, whether turbid or limpid, must flow 
into the ocean." if H 

T. “I will remind him of what Vyasa says that if he attend 
to nis duties, he might be much more quickly emancipated 
from the bondage of the world.” : ]- of 

5. " Which in itself is nothing. The soul is no more in 
bondage than the crystal in the vicinity of blue cloth is 
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tinged’, If there be no world, there can be ane bondage. 
spiritual pantheism again is a libel on God. You say the 
world is a maya, an illusion, and that God is the mayi, the 
conjurer who thus deceives you. Is it not uO revolting to 
our moral feelings to say that God has deliberately Projected a — 
false appearance rer a view to beguile rational minds of His 
own creation? And if the world be a mere spectacle—a mere 
charm—why again dignity it by the appellation of God ?" 

The sun had, by this time, got very near to the Western 
hills, and was about to give rest to Aruna and his horses b 
betaking himself to the mountain summit. The Rajah desired 
us to lodge for the night in his gardens, where the requisite 
utensils would be provided for our evening prayers, and where 
a Koolin Brahmin had charge of the culinary department—* sọ 
competent for the office," said his highness, '* and— without 
the least injury to animal life, that if the Mlechas could have 
but made sure of such dishes every day, the world would at 
once have got rid of the butcher's profession.” 

Leaving the Rajah in his palace, we came to the gardens, 
and attended first to our evening duties, and then proceeded to 
consider our physical wants for the night. But here a diffi- 
culty presented itself. The ingenious member of our sacred 
fraternity, at the head of the culinary office, was of the Vaidic 
Seni. Vaiyásika, who was a Radi, and A/gamika, who was a 
Varendra, were, as matters of course, obliged to deny them- 
selves the dainties of the royal kitchen. 'Tarkakéma said that 
although he was of the same s'/reni as the provisioner royal, yet 
he could not persuade himself to taste food prepared by one 
who was a S'udra's hireling cook. As for myself, I had been 
50 long in the habit of observing your close practice of abso- 
lutely refusing to partake of food, dressed by strangers, that 1 
excused myself by telling the Koolin president of cookery, i 
had been accustomed to Hindoostani dishes, and had lost all 
relish for those or Bengal. Satyakáma accordingly engrossed 
to himself all the good things which, the Rajah said, required 
only to be tasted, in order to put a stop to the slaughter of 
dumb creatures for the table. We had to cook each for him- 
self. All being of different s'remis, no one could perform that 
accommodating office for another. "Utensils and raw materials 
were liberally and richly supplied, and we soon prepared every 
thing we could possibly require, and passed the night merrily - 
and joyously. a E 
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FROM THE SAME TO THE SAME. 


My last letter informed you of our doings on the day we 
spent at the Rajah’s house. I shall now report to you what 
passed on the morrow. We had scarcely done our prescribed 
duties of the first praAara, (or, quarter of day, when the 
adhikari, in charge of the garden, came, and said, that the 
Rajah had sent a Jemadar to communieate his remembrance 
of us in the private-audience chamber. We responded to the 
summons, and repaired to that chamber. His highness was 
engaged in conversation with a Dandi, who had taken to his 
staff the year before, and, giving up his home, had ever since 
been performing the exercises of a Yogi in the hope of attain- 
ing to Samadhi and Nirvana. On our reaching the audience- 
chamber, and taking our seats, the Dandi turned to Satyakáma, 
and spoke as follows: “The Rajah has told me of the 
discussion you had yesterday. I will not deny. that your 
arguments have some force, but I still feel, that on several 
important points, you have totally misapprehended our views. 
You say there is no medium between reality and unreality, 
and that, if we call the world an illusion, we cannot argue 
frou it as a reality. You say we cannot be sure of any 
truth if we consider the world un illusion, and the human 
soul a mere Vyavaharika jiva. You also argue that on our 
theory no one can have a motive for virtue, nor can there be 
such a thing as law or duty. You accuse us too, of gross 
Inconsistency in talking of emancipation from a bondage which 
in reality has no existence, because the world is itself an 
illusion, : 

" Now, whatever Vyasa or B'ankaráchárya may have said 
on the nature of substantial existence, I can eo out a 
Palpable middle term between reality and unreality. There is 
such a thing as a self-subsisting independent existence, and 
there is such a thing as dependent existence. The former we 
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attribute to the Deity, the latter to the world.. We accordingly - 
say, emphatically, that He alone is sat, or really exis ent. 
He lives paramdrthatah. We add that the world is asat, t 
is, not real in this absolute sense, because it is not self-subsist. 
ing, and therefore transient. And yet we do not pronounce. 
to be such an unreality as that we could not argue for any 
truths founded on its existence. It 18 certainly real, in som 
sort; for if is producing actual impressions on the senses, and 
surely we may with logical propriety deduce the existence of 
first cause from an illusion; for how could the illusion be 
produced without the agency of a cause? It requires to. i 
accounted for as much as any phenomena on your hypothesis. 
Then again as to the human soul, the recipient of the impres- 
sions occasioned by the illusion, whatever the Vedanta ri र 
may say, we do not attribute to it a mere a, 1 
existence; nor do we consider it as part of the Universe, for 
the human soul is consubstantial with God. With reference - 
to practical duties, our theory cannot disturb them, for how: E 
soever the ignorant voluptuary may argue to the contrary, We 
suy, what every thinking man will readily understand, that in 
the state of avidya, the observance of duty is the safest, and, - 
when avidya is removed, and the soul gets the fulness of | 
divine illumination, the violation of duty will be as impossible — 
as its observance unnecessary. Nor can you justly say that 
we toil to no purpose in seeking for emancipation from a 
bondage, which, notwithstanding its illusory character, produces | 
real apprehensions and fears in the mind. We are actually in 
terror under its influence, and therefore it is said, ‘O Janaka, 
thou hast attained fearlessness !' ° T 
Satyakáma.—' I think, revered and learned Sir, the new 
explanations you have introduced into the Vedant philosophy - 
fail to impart to it any additional strength. Your view of the 
Vedanta appears to be derived from foreign sources, and is 
therefore somewhat different, not only from Vyásu's an 
1 य 5, but also from the minor treatises, such as 
F aribhásha and the Vedánta Sara, It is impossible In 
general refutation of ७ system to anticipate every thing that 
an individual follower of the doctrine, especially one who 
acquainted with other systems of philosophy, may conceive In | 
his mind, apart from the positions laid down by leading 
expositors. Your philosophical principle seems to be that 
es Kapila recommends in Sénkhya Sutra iv. 13. ‘Not 
Hs tanding much reading of S'ástra, and much instruc 
^m tutors, one is to take the substantial part only, like 
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‘ beet. The bee eflies from flower to flower and takes only 
the melliferous matter. You seem to be collecting ideas in 
the same eclectic way. Now it would be a great historical 
inaccuracy to give to such a collection the name of Vedantism 
But as you have unbosomed yourself so frankly, I am bound 
to tell you what I think on the subject. í 

“That God’s existence is independent and self-subsisting, 
isa doctrine which you cannot hold more firmly than myself. 
If by adding that the world has a dependent existence you 
only mean that the world is a created, and, therefore, not a 
self-existent, substance, it is impossible for us to differ on that 
point either. You cannot then call it an illusion, for surely 
God is able to create a real substance by the power of his will. 
Why must you compare Him with a conjurer, that calls up an 
appearance, having no existence except im a deceived imagin- 
ation? Why should you limit His power by such an unworthy 
comparison? If your meaning be that the world has no 
existence but in human ideas, cognitions, or impressions, then 
that is the very theory of the Buddhists which has been so 
successfully refuted by Sl'ankaráchárya. I can only repeat 
that eminent philosopher's language, that the world has an 
existence, independent of human notions. 

" Assuming, however, that the only difference in point of 
realexistence that you desire to establish between God and 
the Universe is the necessary one of Creator and creature, 
my objection to the Vedantic tenet, that the Universe is identi- 
cal with God, does not lose its force at all. That identification 
would, on the theory now before us, clearly amount to material 
pantheism. It must either be a degradation of the Creator, or 
a deification of the creature. NA 

“Since, again, you call the world an illusion, I do not 
undersíand how you can reconcile such language with the 
notion of its existence (however dependent) as a creature. For 
I still contend that an existent creature cannot be an illusion. 
An illusion may, as an effect, prove the agency of A पवत 
That I do not deny. But the phantom, as S'ankaráchárya 
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himself admits, must have a medium, a really existing 
separate from its projector. The medium then must 
second substance, and so contradict your theory of one 
without a second. The medium, again, must be som 
material, for the illusion is an object of sensuous per 
and, if “add this’ be God, the material medium must be d 
too. Supposing, however, the world to be an illusio 
no-thing, what do you mean by saying, All this is God 2 
can be the drift, what the motive of such an assertion ? 
truth can you explain, what knowledge can you impart, 
object can you attain by calling that to be God which yo 
convinced is a no-thing ? What can you be possibly aimin, 
by saying, almost in the same breath, ‘every t hing 
Brahmá to a bundle of grass is false,’ AND AGAIN, | 
ome nea or inanimate, from Brahmá to a bundle of 
is Krishna, i.e., God ? i 
“When, moreover, calling the world an illusion, you s 
contend that it has perils which require to be remedied bya 
त्या of philosophy, your argument is sim y 
.Yogi.—'' Even an illusory peril may produce real fears im 
mind. So longas a man is subject to such fears, the pe 
must be considered real, and remedied accordingly.” 
i Well how do you propose remedying 
| Yogt.— By teaching that nothing is existent but the Supreme — 
je All else being a vanity, =» as the Javans say. 4 
Surya eet’ (God is enh the rest is her pe 
an illusion. They call Ea es Y ne p s a 
nothing abiding, nothing Mars ^ f d sod : techies 
again contend that the vanit i Vr d The 5 an theory mi 
ave a tendency to lead | y - k à God their on! 
refuge from evil, but ० e o look up to EN rea 
or the evil is Goa hi your theory teaches there is no 
na asd mself, and, there being one essence 
possibility of law or duty.” 
that, VE uos ds do admit both law and duty. We tok 
y are in a state of Avidya, or ignoranci 
— हज 
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DUTY PRESUPPOSES TWO PARTIES. 213 
B ante for them.to conform to the duties of their respective 
Clas Fi 2 E 

Satyakama.—* People look for what is practically safe when 
they are in à dilemma, The deluded subject of Maya, whom 
you wish to reclaim, will naturally ask, why you speculate on 
what is merely safe, or expedient, if you are sure the world is 
an illusion, and there is no real evil? To tell a man that he 
must do his duty, merely, because it is safe to do 80, is in fact 
to tell him that he is not bound by duty: It is to lose sight 
altogether of the definition of duty. Duty is what ought to be 
done. Such a duty, that is to say strict duty, cannot however 
exist where all is illusion, but Brahma. Duty presupposes the 
existence of two parties, the person bound by the duty, and 
the party to whom he is bound, The question of the Upani- 
shad, however bold in setting duty at defiance, is, on its own 
principles, unanswerable, Who will regard, whom, and how 2 
Do you think you will produce any impression on your neigh- 
bour by playing fast and loose with him on points of duty ?” 

Yogi.—'' If my neighbour is determined to act like a deprav- 
ed person I cannot help it. If he be a mass of corruption, 
nothing will save him,” 

Satyakáma.—' But how can you expect better things from 
Maya? How can there be a real mass of corruption, either, if 
allis illasion but Brahma? I of course believe that not your 
neighbour only, but all men are naturally depraved, though 
capable of the highest improvement. And it may be expected 
of a scheme propounded for the amelioration of the human race, 
that it will meet the disease with which our race is afflicted, 
and work on the affections of our nature, so as to promote vir- 
tuous and restrain vicious inclinations. But this service can 
never be performed by a system which confounds all distine- 
tions of right and wrong, by pronouncing every thing to be an 
illusion but Brahma. M. t 

“ What again is the precise meaning of your theory of maya ? 
What is maya? Is it a deceptive power, or is it the deception 
itself? Is it the illusion by which you are deceived, or is it the 
delusive influence through which God presents the illusion to 
your senses? S'ankaráchárya appears to take it in the sense of 
2 delusive influence, the instrumental cause of the illusion— 
for he talks of the world as a creation of ignorance. This is 
something like the old story of Indra’s propping up the heavens 
in a state of intoxication, but, in this sense, the creation itself 
may be a substance. A real and abiding effect may be pro- 
duced under intoxication.” M i 
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Yogi,—'' We say it is either no-thing, or a distorte 
tion of the only one thing existent, that is God,” 
Satyakama.— ‘Is it not an extremely low view 
Divinity to say that He appears to us in the form of th 
that He has projected a distorted reflection of Himself : 
view to delude His rational creatures ? We are all a 
religious errors are the most serious of all errors, and 
religious errors, the greatest must be that which consis 
false notion of the Divine attributes. Ts it possible to Ty 
that God would deli berately produce such 
tures by projecting a distorted likeness of Himself ? 
“And here allow me to direct your attenti 
which Ramanuja expressed on this point, 
had abandoned 
higher spiritual position than most men think of. Tt is 
for me to say 
the subject of 
followers, will perhaps have some w 
“In the recesse 


“Thus we see [opposites in] pairs every where, and God 


* ज्ञानझ्ाज्ञानमेंव इयमपि विदितं सर्वशास्त्रान्तराळे धर्म्माधर्म्मी 
तदनुतदितरा sar विभाति | 


एवं सर्वत्र युग्मं भवति खलू तथ 
जीवौ प्रसिद्धो कस्मादीक्यं तयोः स्यादकपटमनसा हन्त सन्तो वदन्तु ॥ 
तच्छब्द 


र्थ: पवटपरमानन्दपूर्णामृता ब्घिस्वंशन्दा्थो भवभयभरख्याम्र 
तिदु:खो । तस्मादैक्यं न अवति तयो भिंन्नयोर्वस्तृगत्या भेद: Gey 
"de जगतां त्वंहि दासस्तदीयः ॥ i } 

'नामिधा समवायो वा हेत्वाभावाच लक्षणा । मायावा दिमते ब्रह्म | 
केन हेतूना । तं हेतु मुख्यया Far जगतकर्त्तेति कश्यते सक ja 
TITA सिड्धयति । इयं सकर्तका ननं fafa भवितु मर्हति । 
तत्न हेतु: स्यात्‌ घटादौ दयते यथा ॥ > 

तत्‌कध्यते भगत्रतो ng 


Tat यत्‌ gareg raai -जनानां । 
पड्तिविवश्रा: 


ante भूभङ्गमात्रविषये स करोति सर्व । | 


[s 
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‘the soul are also notoriously so. How then can they have 
‘unity? Let holy men answer this with & candid mind. The 
‘word tat (it) stands for the ocean of immortality Tull of 
‘supreme felicity. The word twam (thou) stands for a miser- 
‘able person, distracted in mind, through fear of the world, 
‘The two cannot therefore be one, They are substantially 


तथाहि कस्मात प्रतिविम्बमासीत्तस्यापरिच्छिननिरज्ञनस्य । जडस्य करमा- 
निंगमोक्तधर्म्माधर्म्मो च तत्तवसुखद्‌ःखभोगं । प्रतिबिम्बं waa परिच्छि- 
नस्य वस्तुनः । अपरिच्छिन्नता पूर्णा तस्य तद्भविता कथं | uaaa: 
शिष्टगणाग्रगण्यो निनिन्द विम्बप्रतिवरिम्बवादं । fas veld न ces 
तत तस्माद्भवेचारुतरं न नूनं ॥ 

अहं सुखी कापि भत्रामि दुःखो सुखखरूपी सततं स आत्मा । एवं हि 
भेदः कथमेक्वमेब तयोर्यो भिन्नपदार्थयोः स्यात्‌ । नित्यं खयं ज्योत्तिरना= 
वृतो सावतीवशुद्धीजगदेकसाक्षी | जीवस्तु नेवंत्रिध एव तस्माद भेदबरक्षोपरि 
JATA: ॥ 

येन व्याप्तमख्ण्डमण्डलूमिद॑ त्रह्माण्डभाण्डादिक रे रे मन्दमते तया 
कथमहो सोहं वचः कथ्यसे | पश्य त्रं निज वैभवं aeza कृत्वा मतिं 
fret व्यूहः किं मशकोदरे प्रविशति प्रोद्दामदिग्दन्तिनां । कस्य त्वं 
कुत आगत: कथमरे संसारबन्धक्रमस्तच््तं तत्‌ परिचिन्तय aaa aaa 
मार्ग त्यज ॥ 

न्यस्तः श्रीपरमश्वरस्य कृपया चेतन्यळेशस्वयि eb तस्मात्‌ WHA: खयमहो 
नायाति वक्तुं शठ | waa कश्चन दुर्जनः खलु यथा हस्यश्चपादातकं 
मयादेव तदीशराजपद्वीं चक्रे ग्रहीलूं मनः ॥ 

| केचिद्वादबला: कुतकजरूधी HAT: कुमार्गे रता मिथ्याजल्पनकल्पनाशन- 
युता भ्रान्ता जगद्भामका: | ब्रह्मेवाहमिदं चराचस्मपि ada core 
प्राहर्यत्तदसन्मनो रथ इति व्याख्यातमन्त:स्फुटं ॥ 
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‘different. He is to be worshipped by the whole world 
‘art but His slave. There can be no desi i 
* stantial existence, nor definition, where ther 
‘or reason. How can Brahma be understood or inferre 
‘ the theory of Maya? His existence we deduce as the au 
*of the universe, for all this appears, on the evidence of ini 
“ence, to have a cause. This earth must surely have an auth 
‘for, like pots and other things, it is but a production. Ma 
“the great difference between the Lord, and men, working — 
‘with axes, choppers, and ploughshares. These are sore 
“troubled by the six waves of their passions. They toil, and 
‘ labour, and are exhausted. He effects every thing by a mere रं 
‘turn of his brow. How could there be an image or n 
‘of the Infinite and spotless One? How could the Ved: 
‘ either, declare the merit and demerit of a non-sentient (refle 
* tion), or the reflection itself be a subject of pain or pleasu jo 
‘ There may bea reflection of a finite substance ; how could 
‘there be such a thing of the Infinite? Ramanuja, the first 
“among great men, condemned this theory of an image 
‘reflection. That his opinions were not received by great me 
‘makes them only still dearer. I am sometimes happy, so 
' times miserable. He, the [Supreme] Spirit, is always happ 
‘Such is the discrimination. How then can two disti 
: substances be identical? He is an eternal Light, withoui 
‘anything to obscure it—pure, the one superintendent of the 
‘world. But the animal soul is not so. Thus a thunder 
: falls on the tree of no-distinction. How canst thou, oh slow 
of thought ! say, I am He, who has set up this immense 
‘Sphere of the universe inits fulness? Consider thine Ko 
‘capacities with a pure mind. Cana collection of infuria 
elephants enter into the stom 


snation, nor 
818 no found 


‘ 3 ach of a musquito? Whose 
thou? Ww hence art thou come? What is the connection 
wees Hi Ue ON 
Ac ` b 

नरुण्यवादो गुणसागरेपि तेमामहो गड्डरिकाप्रवाह: | सत्रस्य भाष 


~ 


कचा प्रतारयन्ति खमतप्रपन्ना ¦ 


ऐश्वर््यकत्तत्वमुखाः समग्रा नित्या ग 
परमेश्वरस्य | 


अतो गणी निगण एव कस्मा नैगुण्यवादस्तु विवाद 
प्रतीयते कापि न वेदलोके निर्धोक qup खपष्यत॒ल्यं । प्रतीति 
यदि तस्य॒ Fz वेदा: प्रमाणं खळ नो तदा स्यात्‌ । प्रस्तरो यजमाने 


सवाल यज्ञसाधन । धर्म्मश्च तथात्रापि निर्धेम्मेस्त प्रतीयते ॥ 


[ 
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‘this bondage of the world ? Ponder these questions m thy 
‘mind, give up the way of the erring. By the mercy of the 
‘Most High a little understanding has been committed to thee, 
‘it ig not for thee, oh perverse one, to say, therefore | am God. 
‘That would be, as if some wicked person, having received 
‘ [from a king], elephants, horses, and infantry, were to form 
‘the intention of usurping the royal dignity. Some sophists, 
‘sunk in a sea of false logic, addicted to evil ways, labouring 
‘to bring about the destruction of the world by false state- 
‘ments, themselves deceived and deceiving the world, say I 
‘am God, and all this universe is God. Their wicked device 
‘isnow abundantly exposed. To speak of a void of qualities 
‘in the ocean of qualities! Oh theirs is like the stream of a 
‘flock of sheep. Having made a separate paraphrase of the 
‘ sütras, they are deceiving the followers of their own doctrine. 
‘All the qualities of sovereignty and activity are eternally 
'God's. He is therefore one endowed with qualities (guni), 
‘how can He be nirguna, or devoid of qualities? The asser- 
‘tion of the void of qualities is mere disputation. A substance 
‘without attributes, like the sky-flower, is never admitted 
‘either in the Veda, or in the world. If the Vedas were to 
‘ set forth such an object, they would no longer be any authority. 
‘As the stone, or utensils, and the sacrificer are instruments 
‘of a sacrifice, so is this theory of no-attribute or no-duty an 
‘instrument for the obstruction of Dharma or virtue,’ 

“To these extracts I shall only add a few passages from 
Ramanuja's own philosophical work. With reference to the 
pantheistic dogma, that individual animal souls are but 
reflections of the Supreme Spirit, he says; ‘Some persons!, 
‘ betaking themselves to the doctrine of God's being the only 


‘aq कचिद्‌ द्वितीयत्वं ब्रह्मण उपयन्त vad समादधते एकर्येव AAO: 
प्रतिविम्बभूतानां जीवानां सुखित्वदुखित्वादय एकस्येव मुखस्य प्रतिविम्बानां 
मणिङृपाणदर्पणा दिषुपछम्यमानानामल्पत्वमहर्वमलिनल्व विम्ल्वादिवत्तत्तद्‌- * 
पाधिवशाङ्कवस्थाप्यन्ते + * + काल्पनिकन्तु मेदमाश्रिसेयं व्यवस्थो- 
च्यत कस्य पूनः कल्पना न तावद्‌न्रल्मणस्तस्य परिशुद्भज्ञानात्मनः कल्पना- 
शून्यात्‌ | नाघि जावीनामितरेतराश्रमप्रस ङ्गात्‌ । कल्पनाधीनो हि जीवो 
जीवाश्रयाच कल्पनेति ॥ 


2 
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‘entity, have come to the conclusion that animal soul 
‘ but reflections of the one Supreme Being Their ha 
‘misery, and other conditions are owing to their 

f receptacle , Just as the same face may appear 
small, large, obscure, and clear, when reflected f 
gems, swords, and looking-olasses his differe 
in condition is [they say] owing to a fabricated distin 
tion Now, it may be asked, whose fabrication is i 


; vari 
rom vario 


faa अविद्या कल्प्यत्य जीवस्य कल्पक: क इतिनिरूपणीयं न तावदवि 
अचतनत्वात्‌ नापि जीव आत्माश्रयदोषप्रस द्गात शक्तिक [रजतादि 
कल्प्पत्वाच जीवभावस्य ब्रह्मेव कल्पक्तांमतिचेत त्ह्माज्ञानमत्रायातं 
त्रजाज्ञानानम्युपगमें कि ब्रह्म जीवान्‌ पश्यति वानवा न gata चेत्‌ 
पूविका विचित्रसूष्टि नॉमरूपध्याकरणमित्यादि ब्रह्मणो न स्यात अथ gafa 
अखण्डकरसं aa नाविद्यामन्तरेण जीवान पश्यती ति ्रत्याज्ञानप्रस ङ्गः 
एव मायाविद्याविभागवादोपि निरस्तः अज्ञानमन्तरेण हि मायिनोपि ब्र 
जबरद शिल न स्यात न च मायावी प्रानः Bl मोह ane नापि माया माया 
दशनलाधनं zA परपु तन्मोहसाधनमालत्वात्तस्या: अथ ब्रह्मणो माया 
Naat कुर्वती जीवमोहनस्य हेतृरिति मन्यसे ताहि परिशद्धव्याखण्ल 
MASAARR ब्रह्मणः परदर्शनं कुर्वती माया परपर्याया अव्थिव लले; 
अथमतं विपरोतदर्शनहेतरत्रिद्या माया त मिर gma ब्रह्मव्यतिरिक्तं मिथ्या 
दर्शयन्ती न ब्रह्मणो विपरीतदर्शनहेत्‌ः अतस्तस्य नाविद्यात्वमिति aa 
केव ज्ञायमाने द्विचन्द्रदश्षने तोरप्यविद्यात्वात यदि च ब्रह्म मिथ्या 
_ ्ञ्यतिरिक्तं जानाति न af: तन्मोहयति न ह्यनुन्मत्तो मिथ्यात्वेन 


मोहयितृभीहते ॥ + + x अपुरुषार्थत मोहनेन किं प्रयोजनं क्रीडेति च 
अपरिच्छिन्नानन्दस् कि ear | 


परिपृणभगानामेंव क्रीडा परुष 
लोक 


डेटा इतिचेत्‌ नेव मिहोपपद्यते नह्यपरभाथतया प्रतिभासमाने निष्पन्ना 


"लिन च तामतिभासिननुन्म्ाना क्रीडारसो निष्पद्यतं ॥ 
Rámánujvs Sáririka BTA 
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‘Not surely God's, for He is incapable of such fabrication, 
*being Himself pure knowledge. Nor can it be the animal 
‘soul's, for then there would be reciprocal support [i e, a 
‘yicious circle]; thus, the soul itself is dependent [for its 
*existence] on the fabrication, and the fabrication is owing to 
‘the soul.’ 

“Ramanua asks again, ‘Of the soul, fabricated by ignor- 
‘ance, who is the fabricator? This ought to be determined. 
‘Not surely the ignorance itself, for it is inanimate. Nor the 
‘soul, for then it would be a case of self-fabrication, because 
* [you say] the soul is the object of the fabrication by Ignor- 
‘ance, alter the manner shell and silver. Tf you say God is 
‘himself the fabricator of the notion of soul, then you intro- 
“duce ignorance into the Deity. And, if you do not introduce 
‘ignorance into the Divinity, [may I ask] whether God looks 
‘on souls or not? If he does not look, then [the Vedic 
‘description of | the creation of varieties of names and forms 
‘after observation, is falsified. If you say he looks [on the 
‘fabricated souls] then, since the one integral Brahma cannot 
‘look on souls without the intervention of ignorance, you 
“necessarily talk of his ignorance. Therefore the theory of 
‘distinction founded on maya and ignorance is refuted, For 
‘even the conjurer (mayi), Brahma, cannot look on souls 
‘ without the intervention of Ignorance. Nor can the conjurer 
‘delude others without seeing them. Nor can a maya itself be 
‘ the means of observation on the part of the mayi, or conjurer. 
‘The instrument of its delusiveness is observation of others. 
' But you will say that the maya of Brahma, bringing about 


“his observation’ of souls, is the cause of the soul’s delusion. हि 


: Then the maya, bringing about the observation of others on 

the part of the one integral self-apparent Brahma, is, in other 
: words, h is ignorance. You may say that ignorance is ý the 
८ ause of a wrong observation, but maya, which only brings 
j about an observation, on the part of Brahma, of all besides 
him being false, is not the cause of a wrong observation, and 
: therefore there is no ignorance in him. But you cannot say 
, that when the moon is seen asione, it is seen as two, even if 
: there be ignorance in the cause. If Brahma saw every thing 
, to be false besides himself, he would not think of deluding if 
, gain. For none but a mad man would study to delude that 

Which he knew to be false.’ 
‘he g y again; poke bague ‘should this useless idle delusion 
Te ercised [by od]? If you say, as a sport, [I ask sent 
Why should a being of unbounded joy engage in sport? I 

° e =) 
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‘ you retort that sports are found in the world to be eng 
‘in, only by men whose enjoyments are full, {1 reply] प 
* does not hold good here, for none but mad men would ent, 
‘ fain the sportful sentiment in a case where the objects 
‘ sport are admitted to be unreal and illusory, and the spo 
‘ to be real, and himself the projecter of the Allusions,’ ^ 
“ Beware then, my dear Sir, of the consequences of pla: 
fast and loose on such questions as these. To say that Go 
has projected an illusion for deluding his creatures, or fj hat, 
being essentially nirguna, or devoid of qualities, He becom 
active under the influence of maya, is equally opposed io 
godliness. You cannot, if you believe Him to be all Truth, 
allow the possibility of His projecting a deceptive spectacle ; 
nor can you, if you believe Him to be all knowledge and all 
power, assent to the theory of His making anything under the 
influence of «vidya, or ignorance, which cannot but be akin to 
the mad effort which S’ankara repudiates’, and which can- 
not differ essentially from the intoxication attributed to Indra.” 
Yogi.—'' The right way to look on our doctrine is to contem- 
plate its drift. We say that God alone exists, beeause He is | 
the only independent reality. We Say again that the world is - 
an illusion, because it is transient, impure, and corrupt. We 
say also, each, He is myself and I am He’, because, by 
becoming one with God, we desire to escape the perils of the 
world, and the lusts of the flesh." 
Satyakdma.—T can have no objection to your use of the 
most exclusive terms that human language can supply, ee 
express the self-dependent existence of God, as the only eternal 
essence. You may also adopt the strongest words you can find, 
to express the vanity of the world, because of its transiency, 
Impurity, and corruptibility. All I contend for is, that ien 
must hold both those ideas with their proper limitations. nm 
15 selt-existent and eternal. You may emphatically call: an 
tis sat, you may say He is sat in a sense in which no 
ee वि He is an entity in a sense in which nothing e A 
FO he is eternal and self-existent. But Mer 
S Proper limitation of the doctrine. Go 
ut if saż be taken in its grammatical sense, 8$ V 


! Soo page 370. 
"सकारेण वहियीति 


हकारेण विशेत्‌ पूनः । goa स एव 
zfa चिन्तयेत्‌ | ४०४४ 8 


“stra in S'ridhara swámi's Com, Bhag, Gita. 
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present participle of the verb as (to be), then the world is also 
sat, or existent, as a creature, though not eternal, and so, 
strictly speaking, God is not the only sat. 

“Nor must you forget when you call the world a vanity, an 
empty vanity, because of its transience, impurity, and corrupt- 
ibility, that there is a limitation here too, beyond which you 
cannol advance a single step without falling into serious errors. 
Use the strongest words you please, to indicate its transience 
and impurity, but remember that though transient, it is still 
existent, and though corrupt, it is capable of purification, and 
that it is only with a view to that purification that one is 
bound to study and meditate what is right and true. You 
must not forget that our notion of divinity, however intu- 
itive, is educed and fashioned from the exhibition of God’s 
power in the world before us. To deny that world is to deny 
the premises on which that notion is founded. Our ideas of 
omnipotence and omniscience likewise pre-suppose the exist- 
ence of many things as products, in esse or in posse, of an 
efficient power, and as objects of a searching knowledge. 
Would it not be absurd to talk of all power and all knowledge, 
if nothing existed, or was to be done or known ? To deny the 
world is therefore to deny the power and wisdom of God. 

“ And while you may entertain the highest possible notions 
ofthe divine existence, and the lowest possible views of the 
world's entity, you must avoid the strange inconsistency of 
ident itying the two opposite ideas, and teaching that all this, 
which is no-thing, is the only thing existent. Such opposites, 
as Rámánuja very properly says, can never be unified, and, if 
they could be unified, then Brahma might, alternately, be pro- 
nounced to be false, and the universe, to be true! !: Nor must 
you encourage frail and corrupt humanity to say, I am God.” 

Yogi.— The frail and corrupt humanity says, ‘ He is my- 
self and I am He,’ because it thereby endeavours to detach 
itself from the Universe. We say to a person ‘ thou art He,’ 
because we wish him to meditate on his heaven-born preroga- 
tive as an immortal spirit, and to rise above the world. The 
more he rises above the world, the more is he assimilated to 
the divine nature." 


1^5 [s à c e EN EC णीयरि T " 5 
ये तु कार्य्यकारणयोरनन्यत्वं कार्य्यस्य मिध्यात्वाश्रयेण वर्णयन्ति न तेषां 
कार्य्येकारणयोरनन्यत्वं सिध्यति सत्यभिध्यार्थयोरेक्वानपपत्तः । तथा ufa 


AGW मिथ्यात्वं जगत: सत्यत्वं वा स्यात्‌ ॥ Rémánujss S'ár, Bhás. 
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Satyakama.— It is no doubt a grand truth that the 
& person rises above the world, the more he approach 
divine essence. But here too there 18 a limitation b 
which one may fall into the greatest impiety under a semp 
of godliness. The human soul, though immortal, is sti 
creature. It may, by rising above the world, approach, 
can never attain, the divinity. "The creature ८ 


“ You, Sir, who have left your home, and eut asunder 
earthly ties, —you have no doubt taken a „step which, under 
further light from heaven, and with the divine blessing, may 
guide you unto all truth, and lead you to God. You may thus. 
attain a position hereafter which angels may covet for them- 
selves, and I heartily wish you all spiritual success. Bnt 
perhaps you will allow me to remark that certain ties are | 
bound up with duties to society and to those whom God has | 
placed under our protection. Such ties cannot be cut asunder 
with impunity. And I cannot, under any circumstances, say — 
to you, thou art He—without being guilty of treason he, 3 
God, nor can you accept such assurance without impiety, and 
without the greatest self-deception, for you are not, and can 
never become,—though you may attain the highest state which —— 
व can attain, yet, T repeat, you can never become | 

OD." NASA 

Yogi.—' But what state short of the divinity can be free - 
from transience and impurity? Ifa high place in heaven be — 
all that we are permitted to aspire after, the reward of know 
t of ignorance. . Earth 


descri i " Heaven, my dear Sir, such as the Pani 
escribe, with the corrupt attendants 01 Indra, is certainly: 
a place to be desired. 
gD of the Puranas ? 
a heaven, which, as rect tation of 
Presence, is itself st cand ee i 
myriads of immortal 8 


earthly tronbles inr : _) 2 br 
admiring, and eh tha are now unceasingly contempla 


varga for heaven, which meant good com 
eee may have heen derived from suvarga as swarnd | 
m suvara. At any rate why may we not believi 
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there is a heaven answering to the literal meaning of that 
word—a good company, a holy company, neither transient 
nor impure—such as shall endure for eternity ?” 

The Yogi turned toward the Rajah and said, '* Your high- 
ness will excuse me, if I leave the discussion of these questions 
in the hands of your Pundits.  Satyakáma's words, and 
Rámánujas sentiments, suggest certain considerations on 
which I would rather exercise my mind in retirement, than 
carry on a debate in this assembly. Blessings on the Rajah 
and his household! Salutation to the Brahmins!" So saying 
he bowed, and left the room. 

A few minutes after the Yogi had thus abruptly left the 
room, the Rajah said, * The Dandi, you must remember, is a 
practical pantheist. He seeks to carry out in his life, what 
S'ankara discusses in his book. Our philosophical works are 
written chiefly by controversialists. They give us no insight 
into the practical man. Such an insight can only be found in 
the life and conversation of men like this Yogi.” 

Satyakama.— Please your highness, pantheism appears to 
be the very antagonist of the practical man. Itis a sheer im- 
practicability. It is incapable of being carried out in life. I 
can only wonder, when I hear of a person exhorting his 
neighbour to follow the discipline of pantheism. Every teacher 
that addresses his pupil, Saumya, (O gentle youth!), every 
pupil that addresses his master, Bho Bhagavan (0 Sir), every 
author that writes, iti chen-na (if this be said, I deny it), 
every commentator that pleads for his author’s texts, every 
argument in reply to a hostile opinion, every warning and 
every assurance, is a testimony against pantheism, is a practi- 
cal protest against the dogina that the universe is God, or that 
Whatever is not Brahma is a phantom—against the theory of 
adwaita, (unity). There could be no teaching, no commentary, 
no controversy, no lecture, no warning, no assurance, if one 
only being existed in the universe, and nothing else. The 
very terms "vyavahdrika and paramarthika, which were in- 
vented in defence of the system, bear testimony against it, by 
testifying to the existence of the community in which the 
Vyavahára is found, Here then we see that every thing, in 
which human knowledge consists, is opposed to the Vedant, 
and this means that the Vedant is falsified by every descrip- 
iion of proof, admissible in human argument. It is opposed 
to those things which (S'ankara himself being judge) are 
established by all manner of evidence. The Vedant, in fine, is 
10 conflict with fact and argument. The very texts which set 
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forth the spirituality of God by means of negations, wh 
he is without parts, without works, without faults, witho; 
prove, by implication, the existence of a world in which £i 
are parts, agencies, faults, and spots. Why otherwise the 
test against such things being attributed to the Deity? N 
makes a protest against Vishnu Mitra being taken for a bi 
woman's son. 

‘ The three-fold means which S'ankara himself dogmatic 
sets forth in his A’tmopadesta are all conclusive evid 
against his own doctrine. ‘ Pondering the Guru's w 
‘thou art the Supreme Being, endowed “with such 
“other attributes, and receiving the text of the Vedas, 
“am God, having thus in three several ways, Le, by 
.precept of the guru, by the word of God, and by bi 
* contemplation, persuaded himself I am God,’ he became li 
ated", If there be the least reality in this esoteric descripti 
it militates against the doctrine of one being, for here t 
parties are mentioned, the Guru, the pupil, and God. If as 
our philosophers are agreed, and, as S'ankara says also in| 
catechetical tract I have just named, that ignorance, or lx 
age, consists in thinking that to be the Spirit which is 
spirit’, then that very delusion pervades the text (“this wh 
world is a spirit,), which that great Vedantist quotes, and 
the strength of which he counsels all who have brought the 
selves under that delusion, to «c£ as they please, and assu 
them that no one could impose any proh ébitory law on them. 


शान्तं निरवद्यं निरञ्जनं ।. 
"एतैरन्यैश्च विशेषणे विशेषितं 
AMAA ति afi 
ब्रिप्रकारेण ब्रह्माहम 


fread निष्क्रिय 


परं ब्रह्म ्रमसि इति neared 

ear एवं गुरोराज्ञया एवं देववाक्यतः गुरुत 

स्मीति ज्ञात्रा सं मुक्तः ॥ 

* अनात्मन्यात्मधीर्वन्ध: | A’bmopadewa, 
"mag up: संसारद :खान्मक्तो, 

* X sq जगत Hd ज्ञ 

निषेद क्षमेत कः ॥ 


मुक्तोसीति एतत ud faya यथे 
Id येन महाकना | सढच्छय़ा 
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« Your highness may have heard of a vulgax notion among 
the lower orders of our countrymen, that certain princes (your- 
self among others) are der with the privi lege of annually 
committing one or more homicides (the number being supposed 
to be specified in your patents from the foreign office) without 
being called to account. S'ankaracharya, however gives, in 
his charter of. Vedantism, unlimited liberty of action, without 
reckoning. There it appears a far more terrible privilege than 
what the peasantry think you to be invested with. But we 
find it is naturally limited by the restrictive rules of admission 
to the privileged class. And certainly the standard of qualifi- 
cation for matriculating in the Vedantic College is'high enough. 
The first rule of initiation is renouncement of all desire of 
enjoyment, here or hereafter. In the catechetical lecture, 
already cited, S'ankara tells us how this qualification is obtained. 
‘By a lucky chance, or by some peculiar merit, a man gets 
‘ through the ceremonial acts enjoined in the Vedas, and thereby 
‘ his mind is freed from desires." Another qualification is faith 
or confidence in the words of the guru and the Vedas. Now, I 
contend, if these rules of initiation be truthful, then the doctrine 
of one being is necessarily falsified, for they pre-suppose the 
existence of the guru and of all things which are necessary for 
the performance of the Vedic ritual ; and if the rules are them- 
selves illusory, the Vedantic initiation must itself be an illusion, 
and if the initiation be false, the indoctrination must be false 
too—for he only gets knowledge who has got an acharya (tutor). 
The Vedant will not allow that its grand consummation can be 
brought about without a qualified tutor. If there be no áchárya, 
there can be no teaching, and if the indoctrination is a delusion, 
the conclusion of this spiritual exercise, ¢.¢., mukti, must be the 
grandest of delusions, and the whole system of Vedantism, all 
its texts and sayings, its precepts and promises, its áchárya 
and adhikari (qualified pupil) are therefore built, like a house 
(as Rámánuja suggests?) upon an imaginary mathematical lime ! 


' अकस्मात्‌ क 
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'चाथ्यवान्‌ पुरषो वेद ॥ 

आचार्य्याद्र्येक विद्या fafzar साधिष्ठं गमयति | ८७०६१०६५५. 
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But is there such a creature as a real Vedantist to be fo 
where? Is there any mn can there be any person, 
seriously thinks he is God, and that all else is false > 
does he do with his eyes and ears? Does he se e 


thing to any body." ; E: 

Rajah.— But to put a historical question,—I did not under- 
stand before that the Bhagavatas rejected pantheism 4 
Batyakáma has just shown from Hámánuja, and Ga mr 
purnánanda." : 

Satyakama— Please your highness, I did not mean that 
all the Bhagavatas rejected pantheism. Ramanuja and his 
followers alone rejected it, but others, e. g., the Rámánandis, R 
accepted its dogmas. Rámánuja himself held some of the 
tenets connected with pantheism. Only he would not allow. 
that the universe, or the human soul, was God." 


Rajah.—* What pantheistic doctrine then could he hold e : « 


Tarkakama.— He allowed that at general dissolutions the 
world was absorbed in the Divinity, but denied that it could be 
unified with it, Thus, ‘Many flavours of trees, there are in 
‘ honey, but separable from it. How otherwise could it remove 
* the three-fold disorders ? Souls, in like manner, are absorbed 
“in the Lord at the dissolution ; but are not unified with Him, 
‘ for they are again separated at the creation. As there is a 
* difference between rivers and the sea, between sweet and salt 
, Waters, so is there a difference between God and souls, because 
_ of their characteristic distinctions. Rivers, when joined with 
f the sea, are not altogether unified with it, though they do 
, ppear inseparable. There is a real difference between 
‘salt and sweet waters. Men cannot discriminate between | 
> milk and water, when the two are mixed up, but the swan 
, Once makes out the separation between milk and water! | 
i the same manner when souls are absorbed in the Supre! 
a Lord, Brahma, at the dissolution, the devout, contemplat i 
; the Guru's words, can make out the difference. Even 7 
, When mixed with milk, and water with water, do not ob 

unification, merely because they are supposed to be untie 


“There i 
ed toa sw. 
Watery, 


5 a common saying among the Hindus that if a cup ofmilk be pi 
an (hansa), it Will take the milky substance alone, leaving © 


RAMANUJA AGAINST PANTHEISM. 39" 


‘Neither do souls, when absorbed in the Supreme Being by 
* virtue of meditation, obtain identity with Him. So say all 
pure-minded saints!.' " wu NE 
Satyakama.—'' Another objection of Rámánuja was to the 
following effect. It apparently militated, however, as much 
against the idea of an eternal succession of worlds, or ages, and 
against the eternity of individual souls, as against pantheism. 
'[t.is inconsistent, says he, ‘in the asserters of unity to 
‘speak of tutor and pupil, and to say that some are emancipat- 
‘ed, others in bondage, for since the succession of ages past is 
‘infinite, even if you allowed a single case of emancipation in 
‘each age, all souls must have been already emancipated, and 
‘none left in bondage. Tf it be said that souls are also infinite, 
‘ hence there are some still in bondage,—what is meant by 
‘this infinite? Innumerable, will you say? That cannot be. 
‘ For although because of its multiplicity, it appears innumer- 
‘able to persons of little knowledge, it is capable of being 
‘numbered by God who is omniscient. To say He cannot 
‘number it, would be to say He is not Omniscient. If you 
‘say that souls being themselves innumerable, it is no denial 
‘of God's Omniscience to say He does not know a number 
‘ which does not actually exist, I reply that there cannot be 
‘a want of number where things are separable. Souls must 


' नानारसा afa भिन्नतया तरूणां सन्ति त्रिदोषहरणं कथमन्यथा स्यात | 
जीवास्तथा भगवति प्रलये विलीना मैत्र्यं गताः खल यतः gaia सृष्टी | 
नदीसमुद्रयो भेदः शुद्धोदल्वणादयोः | तथा जीवेश्वरौ भिन्नौ विलक्षणगणा- 
न्वितौ ॥ नद्यः समुद्रे मिलिताः समन्तान्नैक्यं गता विभिन्नतया न मान्ति 
क्षारोदशुद्दोदकयो विंमेदाद्यास्ते तयोर्वास्तव एव भेदः । दुग्धे तोयं मिलि- 
THR नेव gata भेद ह॑सस्तावत्‌ सपदि कुरुते क्षीरनीरस्य dz oF 
जीवा लयमधि परे ब्रह्मणीशे विलीना भक्ता मेदं विदधति गुरो वाक्यमा- 
प्य सद्यः 1 दुग्धं दुग्वे जलमपिजले मिश्रितं सर्ग्वथा तन्नेकीभूतं निय- 
तमुभयो मानसस्येव यस्मात्‌ । एवं जीवाः परमपुरुषे ध्यानयोगाद्विलीना 
नेक्यं प्राता विमलमतय: सन्त एवं वदन्ति | Tattwa Muk, 
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‘have a number, since they are separable like gr: 
* pots, and cloths!.' ; 

" Rámánuja contends strenuously against the doctrin 
unity, and the arbitrary manner in which its advoca 
alternately pronounce the universe to be no reality and 
He accordingly exhorted men to renounce the theo 
Adwaita, or unity of being, and acknowledge th 

T'arkakama.—' And also to devote themsolve 
of Haris." J W- m 

Rajah.— What then: is the point of difference between the í 
Rámánandis and the Rámánujas? I tho ught they both united. 
in some common point in opposition to the Vedant.” 

Tarkakáma.—' Your highness is right. All Bhágavatas 
Réménandis as well as Rámánujas, maintain that God subsists - 
in an eternal body which is His essential form, * It is heard, - 
say they, ‘in the Puranas, that all this proceeded from the — 
‘ lotus-navel of God. Hence is his body proved, for how eould 
‘there be a navel without a body’ Ramdnuja thus writes in 
defence of the doctrine of God’s having an eternal corporeal - 
form. He answers the objections brought forward by those, 
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` अतः खपरभागो बद्वमुक्तरिष्याचार्य्या दिव्यवस्थासकस्या विद्याकल्पितादैत- v 
वादिनापि बद्वमुक्तव्यावस्था दुरुपवादा अतीतानां कल्पाना मानन्यादेवीक- 
fer कल्प एकेकमुक्तावपि सर्वेषां मोक्षसंभवादमुक्तानुपपत्तेः । अनन्तल्वा- 
TARR सन्ती तिचेत्‌ किमिदमनन्तत्रं असंखेयत्वमितिचेत p त । 
मूयस्वादल्पजेरसंख्येयत्वपीश्वरसय सर्वज्ञस्य सांख्येया एव deg सर्व 
शचं न स्यात्‌ । आत्मनां निःसंख्यलवादीश्वरस्य अविद्यमानसंख्यावेदना- 
भोवो नासारवेज्ञपावहतीति चेत भिन्नत्वे संख्या fag नोपपद्यते आवे 
Feared fara माषसषेपघटपटादिवत्‌ | Raménuja Sàr: 5७७. 00 
EE विहाय झटिति हेते HS भव | Tattwa Muk. | ; | 
सोहं ज्ञानमिदं भ्रमस्तव भज त्वं qeq हरेः | mia. 

तं पुराणे जगदीश्वरस्य नाम्यम्बज 
एव यातो नाभि: कः 


बुजात्‌ सर्वमिदं बभूत्र । शरीर सि 
थं wa विना शरीरं | Tattwa Muktavalt, 
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contended that God could not have a corporeal frame 
without being subject to growth and decay. pleasure and pain, 
like animal souls. ‘The corporeal frame! of the animal soul,’ 
‘says he, ‘ is not the real cause of the sound or unsound state 
‘of its physical system, nor of its liability to pleasure or pain. 
‘The real cause is the virtuous or vicious acts committed by 
‘itself. That which is said in the Veda, ‘ the corporeal is not 
‘free from pleasure and pain, has reference to the body, 
‘received in consequence of previous acts. But the Veda also 
‘speaks, elsewhere, of the essential corporeal form of the eman- 
* cipated soul, free from the bondage of works. ‘He becomes 
“of one form, or of three forms. If he desire the world of the 
“fathers, he wanders there, eating, sporting, indulging.’ 
“Here there is no smeli of evil, or vanity. And as to the 
“Supreme Being, free from sins, although in his gross and 
“ subtle forms, the whole universe be His body, still there can 
“ be no smell of the bondage of works in Him, nor again of any 
“evil or vanity. It is as in the world,—the liability to pleasure 


who 


* नहि जीवस्य शरोरघातुसाम्यवेषम्यनिमित्तं सुखदु:खयोर्भोक्तृवं सशरीरत्व- 
कृतं अपितु पुण्यपापरपकरमेकृतं न हवे सशरीरस्येत्यपि कर्मारब्धदेहविषयं स 
एकधा भवति fas भवति स यदि पिट्लोक कामो भवति स तत्न पयति 
अक्षत क्रीडन्‌ रममाण इति कर्मबन्धवि निर्मृक्तस्यावि मत्व पस्य सशरीरस्येवा- 
पृरुषार्थगन्धाभात्रात अपहतपाप्मनस्त्‌ | परमात्मनः स्थुलसृक्ष्मरुपक्रत्सजगच्छरी- 
wah कर्मबन्धगन्धोनास्तीति नतु नामापुरुषार्थगन्धप्रस द्गः: लोकबत्‌ यथा 
लोके राजशासनानृवर्तिनां च राजानुम्रहनिम्रहक्गतस्‌खदुःखयोगेपि नसशरी- 
Tara शासके राइयपि शासनानुदृच्यतिदृत्तिनिमित्तसुखदुः खयोर्भोत्तुत्व- 
प्रसङ्ग: यथाह द्राबिडभाष्यकारः यथा लोक राजा प्रचुरदन्दशूकघोरे नर्थ- 
सङुटेपि प्रदेशे वर्तमानो ब्यजनाद्यववूतदेहोदोषेने wed अभिम्रेतांश्च लोकान्‌ 
परिपिपालयिर्षात भोगांश्च गन्धादीन्‌ नविश्वजनोपभोग्याद धारयते तथासौ 
लोकेश्वरोख्रमत्खसाम्थ्यचामरोदोषेनेस्प्ररयते रक्षते च लोकान्‌ ब्रह्मलोकादीन्‌ 


भोगांश्वाविश्वजनोपभोग्सान घारयति । Sár Bhás, 
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“ and pain is not owing merely to corporealness on the part Ls 
"subjects, who (the king being himself the ruler,) enjo 
“ suffer from his kindness or severity, according as 
“or not to his government. Thus says the Dr y i 
“ tator, ‘Asin the world, when there is a terrific 
“onats in the country, the king's body, unceasingly fanned by n 
* punkhas, is not affected by the evils, and he can govern his | 
‘ people at pleasure, and enjoy perfumes and other good things _ 
“which his subjects cannot procure, so also the Lord of the 
“universe (God), with the chamara of his own power in mo- _ 
“tion, is not affected by evils, but can protect the various | 
“worlds, and command enjoyments, not within the reach of 
“any others.” Here the Rámánandis and Rámánujas stand _ 
on common ground. But they soon part company. The — 
Rámánandis assert that God is both saguna and nirguna. D 
Tulasidasa, one of their own popular poets, strongly inveighs 
against those, who, like the Rámánujas, reject the theory of 
nirguna, or void of qualities, And he thus explains how 
saguna and aguna are reconcileable. ‘There is no difference 
“between the saguna and aguna. Thus do the Munis, Puránas, 
“sages, and Vedas say. He who is void of quality and shape, 
:* who is invisible and uncreated, the same becomes joined with 
* qualities out of love for His devotees. But how can one whois 
‘without qualities become joined with qualities? Even as 
“water and ice and hailstones are noi different substances?,’ ” 


The orderly now came and said that the Kumar (the Raja’s 
Son) was coming with two new friends whom he was desirous 
of presenting to his highness, The prince entered the room, | 
पक minute or two, prostrated himself before his father, intro- 
duced his friends, and then rémained standing for several | 
minutes. On the Rajah giving the order, he took a seat with J 
the young Baboos that accompanied him. His Highness told | í 
them that we had been debating on the doctrines of the Vedant, — 
and gave a summary of what had been advanced on both sides | 
of the question. On hearing the summary, one of the Baboos, 
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भक्त पेमबश सगुण सो होई ॥ 


SSRA उपर बिलग नहिं जैसें ॥ 7७४१ 
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A'dhunika by name, made the following remark: “I will not 
allow that the Vedanta is pantheistic in any sense of the term. 
I will not undertake to decide whether pantheism is right or 
wrong. If I do so, I may possibly be pronouncing judgment 
against some of the brightest intellects of the age. But I can 
boldly say that the Vedanta does not necessarily partake of 
either material or spiritual pantheism." 

Vaiyasika.— Do you mean to say that Vyása and S'ankara 
do not inculcate the identity of the world with God.” 

Adhunika— I do not deny that that is the teaching of 
Vyasa and S'ankárachárya. How could you suppose for a 
moment | was ignorant of it. But the Vedanta Dars'ana of 
Vyasa is of no higher authority than ‘the Nyáya, Sánkhya, or 
any other Dars'ana, or school of Hindu philosophy. The 
* Vedantic schools of Vyása maintain the doctrine of the con- 
substantiality of the human soul with God, and support their 
‘opinion by several citations from the Vedas. The Nyaya 
‘ school admits the distinct nature of the soul and maintains 
‘its position by citations from the same Vedas; to jumble up 
‘together the Upanishads, which are parts of the revealed 
‘Vedas, and the Vedanta Dars’ana of Vyasa, the creation of 
‘man, as things of equal authority, is not proper!’ I am not 
an advocate of the Vedanta founded by Vyasa. I am for the 
system contained in the Upanishads, the pure Vedant. Ours is 
the old system of the Vedas. Vyasa’s is of yesterday. We wish 
to return to the old paths, from which Vyasa and S'ankaráchárya 
had diverged so much. Why do you stare? Has not your 
highness heard of * the German reformer Luther’? He main- 
tained that the adherents of the Pope had corrupted the simpli- 
city of the Bible, and he sought to return to the primitive 
religion. Our aim is similar. We wish to revert to the original 
system of the Vedas.” 

“Ts it then your aim, asked Satyakáma, to restore the wor- 
ship of fire, air, and the heavenly bodies ?” 

“ No, that is contained in the Mantras, and other ceremonial 
parts of our S'ástra. Our system is in the Upanishads.” 

S.—' Are the Upanishads then older compositions than 
the Mantras ?”’ 

* People are accustomed, said A’dhunika, to call the Vedas 
eternal. I cannot undertake to say the Upanishads are older 
than the Mantras.” 


! t Remarks" on a Jain on Vedantism by Rev. K. M, Banerjea. 
, * The Reformer Newspaper, It was established more than thirty years agg 
in Calcutta and professed to be based on the principles of True Vedautism, © 
© ^ र 
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“The Mantras are written in a language which appears older 
than that of the Upanishads, are they not 2?” asked Satyakáma. 

A—* As far as the structure of sentences is concerned, T 
should say so. But this is not a quite conclu 
against the popular tradition. AS 

“Tt would be a conclusive reason, said Satyakáma, in the 
absence of any evidence to the contrary. But I am not par- 
ticularly desirous of discussing that point with you. Yon 
must atany rate acknowledge that the Upanishads are not 
older than the Mantras.” 

4.—' I never pretended they were.” ; 

S.—“ What mean you then by the old paths, if the Upa- 
nishads be not older than the Mantras.’ 

4.—' I mean that our system is that excellent science which 
includes all knowledge, even the science of Brahma’, taught 
by the first of the gods to his son Atharvan, the science that 
is distinguished by the appellation of para, the eminent.” 

S.—“ Then you acknowledge the mythological pantheon. 
You say, the first of the gods." 

A.— We acknowledge it so far as to believe that the wor- 
ship of the sun and fire and other gods, together with the whole 
allegorical system, was only inculcated for the sake of those 
whose limited understandings rendered them incapable of 
comprehending and adoring the Invisible Supreme Being, so 
that such persons might not remain in a brutified state, desti- 
tute of all religious principles?.'' 

S.— Allegorical instruction, I thought, was intended for 
the wise. Illiterate people of little judgment require plain 
teaching. But you seem to think that the vulgar would 
benefit by idolatrous doctrine. I cannot conceive how idola- 
trous doctrine or practice can lead to good results. You would 
Rr gn n by teaching men to render allegiance to 
sd BAM An to return to our subject. The same Upa 

dey 2, an apara, or inferior science too, does it not? 
E D de Bion, Yajus, S'aman, and : Atharvan, wile 

S.—“ The t a ga ae astronomy, are the inferior science” 
cated at t] vr must have been simultaneously communi- 

ne creation, for the Vedas, they say, are eternal. 
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` 
- ज्यष्टरपत्ताय प्राह ॥ Mundaha. 
Vedantic Doctrines Vindicated.” ; 
3 See Note 2, page 209. 
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4.—* God provided two kinds of doctrine for the wise and 
the un wise." 

S.—* Which classes did not exist at the time, for there was 
only one spirit and nothing else in the beginning." 

A.—‘ But God foreseeing that there would be wise and 
unwise in the world, might have made provision for the mental 
improvement of both." 

S.— That is to say, breathed out the Upanishads for the 
one, and the other Vedas for the other.” 

“Tt might be so," said A'dhunika." 

Satyakama.—‘‘ Was it asa punishment for folly and a re- 
ward for wisdom that He gave the two different sorts of books ? 
or was it that the unwise could not comprehend the sublimity 
of the Upanishads, and therefore were left to grope their way 
through the other Vedas ?”’ 

A—‘ They were not fit for the lessons contained in the 
Upanishads. They could not appreciate the purity of our 
doctrine, and rather than that they should remain without any 
guide at all, the Vedas were given to them out of compassion 
for their weakness. They were allowed to indulge in carnal 
observances and mantras until they should be wiser.” 

S.—' But the Upanishads, too, contain descriptions, not 
only of carnal observances, but also of obscenities, still worse 
than Jayadeva's battles of love." 

A.—“ There are a few such passages, but we pass them over." 

S.—'* Not a few passages, but rather a large sprinkling of 
obscenities in some of them. But waiving the questions which 
your remark suggests, I will simply ask, is not the following & 
portion of the excellent knowledge revealed at the beginning, 
as your Upanishads will have it? ‘Asa spider projects and 
‘receives back (his web), as herbs grow in the earth, as from a 
‘living person the hairs of the head and body, so from the 
* Imperishable is the universe produced'.' ” 

A'dhunika.— Yes, the Mundaka Upanishad says so, and a 
sublime conception it is.” 

Satyakama.—“ It may be à sublime conception, but the 
transition is easy from the sublime to something very different. 
Does not the passage savour of the gross pantheism which you 
Said was a corruption of the Vaiyásika Vedant ?” 


? यथोर्णनाभिः सूजते dea च यथा प्रथिव्यामोषधय: सम्भबन्ति यथा 
सतः पुरुषात केशलोमानि तथाक्षरात्‌ सम्भवतीह विश्वम्‌ ॥ Mundaka, 


"€ 


3341 DIALOGUE IX. 


A.—* It does not necessarily involve pantheism,” k 

S.—“ No! I do not see how | can derive any sound doctrin 
from that passage. But what do you think of the celeby 
text, All this is God.’ " 

«That, said A’dhunika, should be understopd as an * effusi 
‘of fervid devotion, when contemplating the omnipresence, 
‘the Deity’. ” ; 5 

S.—' Whose fervid devotion? 1 thought you held that the 
Upanishads, in common with the other Vedas, were revealed. 
by God himself at the creation. lt is impossible to conceive - 
that God would make an overstatement of the fact, from any 
feeling, which, however natural to men, would in him be un. — 
aecountable. 2 

“But, continued Satyakáma, that one passage is not all 
The Upanishads abound with texts declaring that God is the 
one spirit, the substance of which the universe is composed, — 
that the creation is but a multiplication and development of | 
Himself. 'That the world is to Him what froth is to the sea, 
the butter to the milk, the web to the spider, the cloth to the 
yarn. '"Thisis systematically taught from beginning to end. The 
air is God. The food is God. The mind is God. The vital 
air is God?." 

Rajah.—* ls it fair to cull such detached texts to servea i 
particular purpose? You do not surely mean that the Upa- 
nishads set up the air or food as God.” 

"Satyakama. — “The Upanishads, please your highness, 
cannot be taken as the works of the same author, or even is - 
productions of the sume age. With this single exception that — 
each inculcates pantheism of one sort or another, the scope of — 
no two of them can be considered precisely the same. Some of 
them appear to speculate, much after the fashion of do" ) 
ment philosophers, on the physical primeval element of the - 
universe, and whatever is for the moment taken as a first - 
principle, is declared to be Brahma or God. The Taittiri 
io instance, gives the following definition of Brahma or God 
; vs न प these elements are produced, by which : 
aris 8 DID uced, hey exist, and into which, ut dissolution, 

t y are resolved, is Brahma or God.’ Giving this definition” 
of Divinity, the Upanishad goes on to show that it is applica- 
ble to food, to the vi is tod pause t ON E 

, e vital air, to the mind, to vijndna (knowledge 
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and to ananda (joy), and repeats, in turns, that the production 
and final ree of the universe may be traced to all those 
five principles". The same Upanishad speaks, elsewhere, of 
the production of ether ‘from that or this Spirit’, and from 
ether air, from air fire, from fire water, from water earth, from 
earth herbs. from herbs food, from food retas, from retas the 
purusha (personal soul), which is pronounced to be annarasa- 
maya (all food.) It is then added * those who worship food as 
God, obtain all food, and that ‘all creatures are produced 
from food. The Upanishad proceeds to say that from the 
soul which is all food, another, the inner spirit, 1s produced, 
which is pranamaya (all vital air), thence again, manomaya 
(all mind), thence vijnana-maya (all knowledge), thence ananda- 
maya (all joy)’. Vyasa and S'ankara thought that passages 
such as these could not be explained except on the pantheistic 
theory.” 


' अन्नाद्ध्येच खल्विमानि भतानि जायन्ते । अन्नेन जातानि जीवन्ति । 
ad प्रयन्यभिसंविशन्तीति । * * प्राणाद्वयेव खल्विमानि भतानि जायन्ते | 
प्राणेन जातानि जीवन्ति । प्राणं प्रयन्यभिसंविशन्तीति । * * मनसो ह्येव 
खल््रिमानि भूतानि जायन्ते । मनसा जातानि जीवन्ति । मनः प्रसन्त्य- 
मिसंत्रिशन्तीति | * * बिज्ञानाद्भयेव खल्त्रिमानि भूतानि जायन्ते fag- 
नेन जातानि जीवन्ति । विज्ञानं प्रयन्यमिसंविशन्तीति | * mer 
द्रयेव खल्विमानि भूतानि जायन्ते | आनन्देन जातानि जीवन्ति । आनन्द 
प्रयन्सभिसंत्रिशन्तीति ॥ 

° तस्माद्वा एतस्मादामन आकाशः सम्भूतः । आकाशाद्वायुः । वायो- 
WH: । अग्नेरापः aa: प्रथिवी gerea ओषध्यः । ओषधी - 
म्योऽन्नं । अन्नाद्रेतः । रेतसः पुरुषः p सवा एष पृरुपरोऽन्नस्समयः | * $ 
मर्व वेतेऽन्नमामुवन्ति । येऽन्नं ब्रह्मोपासते | * * तस्माद्वा एतस्मादन्नरस- 
मयान्‌ । अन्योऽन्तरात्मा प्राणमयः | तस्माद्वा एतस्मात्ाणमयात्त । अन्योऽ- 
न्तर आत्मा मनोमयः तस्मादा एतस्मान्मनोमसात । अन्योऽन्तर आत्मा विज्ञा- 
नमयः | तस्माद्वा एतस्मा द्विज्ञानमयात | अन्योऽन्तर आत्मानन्दमयः | 
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« All seemingly pantheistic passages, said A’dhunika, m 
be so interpreted as to be consistent with other texts express] 
declaring the unity of God, and His distinction from. the 
world." , s 5 

S.—" It was in trying to reconcile the texts in question with 
the unity of God, that Vyasa was led to Pantheism. ‘The 
other idea of His distinction from the world forced Vyésa's 
successors to the necessity of denying the reality of that world, 
Tf you ean interpret the texts to. m I have referred, with- 
out either identifying the world with God, or denying its reality, 
you will achieve an exploit which no Vedantist, from Vyasa 
to Sadananda downwards, had been able to accomplish. But 
what are the texts, pray, which expressly declare the unity of 
God, and His distinction from the world ?" 

A,— As tothe unity of God, you have our celebrated for- 
mula, which we inscribe on our solemn documents, and with 
which we conclude our devotions: Ekamevadwitiyam— God 
is one only without a second.’ " 

S.—'' The word ‘God’ does not occur in the passage." 

4.— No, but it is understood; you must supply the ellipsis.” 

* We shall see, said Satyakáma, how the ellipsis is to be | 
supplied; but you, who are so jealous of corrupt criticisms of 
the Upanishads, ought to be careful how you construe your 
sacred books. Give us the whole passage, where the formula 
occurs, and we shall then be able intelligently to consider what 
the ellipsis is." Í 

A,— This, O gentle (pupil), was even an entity at the begin- 
ning, one without a second.'” 1 

. “ How then, asked Satyakáma, can you, as a matter of course, 
interpolate the word ‘God’ here. The subject is ‘ this” 
(idam) ; is it not?” 

A.—* Of course." 

S.— Well; to what does the word this, in the neuter gender, 
generally refer in the language of the Upanishads? Is it not 
to the visible universe?" 
al d n readily, answered A'dhunika, to what it gener- 
s Tod dolo ut I should say there can be no doubt it refers 

‘‘ Is not the 


ass i uestion 
which had Ts age you quoted the solution of a ques 


disputed ? Give us the whole paragraph." 


11A ex 
सत्तव सौम्येदमग्र आसीत्‌ एकमेवादितीयम्‌ । ८७६४०००३१५. 
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A.‘ ‘This, O-gentle (pupil), was even existent at the begin- 
one only without a second. Some say, indeed, this 


‘ning, Lie : 
+ was even non-existent at the beginning, one only without a 
- second: hence out of a non-existent an existent may be 


* begotten. But how, O gentle (pupil), can this be? He said, 
+ how out of a non-existent can an existent be begotten ? This, 
* () gentle (pupil), was even an entity at the beginning, one 
‘ without a second,’ 7! 

u You will find it difficult, said Satyakáma, to maintain that 
the word this refers to God, throughout the passage without 
involving pantheism. No one that acknowledged a God would 
doubt His existence at the beginning. S'ankara's commentary 
is perfectly intelligible. He understands ‘this’ to refer to the 
visible world, and the question to be whether the world was 
existent or non-existent at the beginning, i.e. before the 
creation. The Upanishad decides that the Universe was exist- 
ent in its material cause (God), and was thus one without a 
second at the beginning,—it being, as the commentator adds, 
a protest against the Sánkhya, which inculeated two eternal 
principles, Nature and Soul, and against the Vais'eshika, which 
assumed the etermty of innumerable Atoms. And thus the 
very text in which your community reposes so much confidence, 
which is exalted into a formula to express its characteristic 
doctrine, is inexplicable except in a pantheistic sense. I do 
not think you will contend for the possibility of considering 
God as the material cause of the world without countenancing 
pantheism." 

A'dhunika.—'' But there is a passage, the very first verse in 
the Aitareya Upanishad, in which the Spirit Himself is called 
one," 

Satya'kama.—'' I fear that’ passage wil give you no 
better help. It reads thus; ‘ This was a spirit, even one, 
at the beginning? You must remember that ¿dam (this) is in 
the neuter gender, and therefore cannot as an adjective pro- 
noun, belong to atma (spirit) in the masculine. Idam must 


‘aig सौम्थेदमम्न आसीदेकमेवाऽद्वितीयं तद्धैक आहुरसदेवेदमग्र आसी- 
देकमेवाद्वितीयं तस्मादसतः सज्जायेत saw] ae सीम्येवं स्यादिति होवाच 


कथमसतः सजायेतेति ada सौम्येदमग्र आसीत एकमेबा द्वितीयं । 
. Chhéndogy.. 


* आत्मा. वा इदमेक एकाग्र आसीत्‌। Aitareya. 
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be the subject, atma the predicate. l am afraid you will find 3 
this passage even more pantheistic than the one from the ~ 
Chhándogya. It directly pronounces the external world to 
have been, at the beginning. one only spirit, from which it 
was afterwards evolved in its present form. : - 

A—* But what say you to the f ollowing beautiful passage 
from the Mundaka; ' Know him, the spirit, to be one. Give 
up all words contrary to this. This is the bridge of immor 
tality”.” : í 

§—‘ It is in itself, and as you have translated it, certainly 
& beautiful passage. But take it in connection with what 
precedes and what follows, and the beauty will very soon dis- 
appear. The preceding clause is, * In Him are placed the 
heaven, the earth, the sky, the mind, with all the vital airs: 
And that which follows your quotation is: ‘In whom the 
arteries are collected like spokes at the nave of a carriage- 
wheel. He moves inside, becoming variously affected?.' That 
one spirit of yours is thus identified with the human soul, for 
that which is variously affected within a person can be nothing 
else than his soul.” 

A'dhunika.—'' You cannot explain away every passage 
expressive of the unity of God. There are scores of texts 
in the S’wetas’watara Upanishad which cannot be interpreted 
in a pantheistic sense.” 

Satyakama.— I doubt very much whether the S/’wetas wa- 
tara will give you any substantial help. It contains passages 
as decidedly pantheistic as any other Upanishad, and if you 
can light on detached stray passages, declaratory of the unity 
of God, it will not in any way decide the question between us. 
Unity is not only not opposed, but is actually necessary to the 
idea of pantheism. It is the one God with whom all things 


visible and invisible are identical, that form the essenee of 
Pantheism. 


* Serf, however, the S wetas'watara bears any testimony against 
P antheism, it is in those two celebrated texts which the fol- 
lowers of the Sankhya philosophy are so fond of citing, and in 
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तमत्रक जानथ आत्मानमन्या वाचो विमञ्चथ अमतस्येष Aa: ॥ 
d i 22 z Mundaka, 
अस्मिन 2t प्रथिवी चान्तरिक्षमोतं मनः सहप्रागेश्व सर्वे: ॥ 


5 अर ih: ae र 
[24 स्थनामी संहता यत्न नाड्यः स एषोऽन्तश्चरते aeui जायमानः | 
: ^ Mundaka, no. 
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which a duality of principle appears to be inculeated. You 
cannot derive from it any sound lesson on divinity, not only 
because two or three texts must in ordinary justice be made to 
yield to the majority of passages which are indisputably for 
pantheism, but also because the acknowledgment of two 
eternal principles will be no less subversive of a pure mono- 
theism than the identification of the world with God could 
be. 

“Lf your opinions do not preclude a critical examination of 
the Upanishads, I should say that the S^wetas^watara appears, 
prima facie, to be of a much later date than the others. It is, 
1 may say, in some respects, ७ Sankhya Upanishad, either 
composed, or corrupted, at ५ more recent period by the follow- 
ers of that school. It not only speaks of an uncreated female 
prineiple, red, white, and black, producing many creatures 
connatural with itself, and thus presenting the very picture of 
the prakriti of the Sankhya ; but it also makes highly honour- 
able mention of Kapila, and sets forth the excellence of the 
Sankhya Yoga. ‘He who being one resides from generation 
'to generation in various forms and in all productions, first 
‘filled the Rishi Kapila His son with knowledge and beheld 
‘him born?” 

* Another proof of the S'wetas'watara being a more recent 
Upanishad than the others is found in its constant repetition 
of the names which the followers of Siva have set apart for 
their favourite god. Is'ana, Rudra, Siva, Girisanta, Giritra, 
Mahestwarw, Bhava may, most of them, it is true, be construed 
as appellatives, and may not necessarily be proper names ; but 
the coincidence of so many epithets, popularly expressive of 
the god Siva, in the sume Upanishad, leads to the suspicion 
that the S'aiva sect had something to do with its composition. 
The mystic union of Prakriti and Purusha, ineuleated in the 
Sankhya philosophy, is the foundation of the mythological 
legends of S'iva, whose characteristic is the lingam, and of 
Parvati, the personification of female energy. And this union 
of Siva and Parvati is also hinted at in the S^wetas'watara." 

* But whatever be your opinion of the origin of that Upa- 
nishad, certain it is, it will a ford no harbour for.any thing like 
sound theology.. Itis a compound of Vedant pantheism and of 


' तत्कारणं साझ्लायोगाधिगम्यं ज्ञात्रा देवे मच्यते सर्वपाशेः ॥ 
"ऋषिं प्रसूतं कपिल यस्तमग्रे ज्ञानेविभत्ति जायमानञ्च पर्येत्‌ ॥ 
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the Sankhya duality. It is difficult d which ingredient is 
the worse of the two. The one identifies the world with Gog, 
The other sets up an eternal female principle producing the 
world in connection with the soul (Purusha) or the male 
prineiple. You cannot get a good monotheistic passage, free; 
on the one hand from pantheism, and, on the other, from the 
idea of duality, just mentioned 2 . 

“ Nor can a few monotheistic passages explain away the 
vast number that are pantheistic. God may have been, ina 
few solitary texts, declared to be distinct from the world, and 
free from the impurity attached to matter, and yet those texts 
may be perfectly consistent with others in which the world is 
pronounced to be consubstantial with Him. In order to enun- 
clate Pantheism, one inust have a subject, which may exist in 
mental analysis distinct from that which is its predicate. 1७७० 
ideas may, ut first, be separately conceived, and then pronounc- 
ed to be identical. When the Upanishad says, * all this is God,’ 
the subject * all this’ may have been originally presented to the 
writer's mind as distinct from the predicate ‘ God,’ and then 
he may have determined that all this, which was before und 
around him, was God. Unless you can make out that there is 
no real identification of the subject and predicate, no real decla- 
tation that Brahma is himself the Prakriti, passages merely 
expressive of their distinctness can have no force in overruling 
texts decidedly pantheistic. Then again you must not argue 
on the supposition that we are agreed as to the divine 
authority of the Vedas. I am not bound to mterpret them 
inan unnatural way, merely that I may maintain their con- 
sistency, You may feel yourself under such a necessity, but 
until you can demonstrate their divine inspiration by satis- 
err „evidence, no such necessity ean be laid upon e. 

arr criticism, which is „due to all ancient writings, is due 
to the Vedas and Upanishads too. It is of course opposed 
to the rules of fair criticism not to consider the end and 
co M wore? emule ENIM 
per hastily to conel that t TOES RI SC n contradietory 
or recklessly to im URNAM. kie eloon 
far they may be consistent wi th hr t can 
not eu upon me to euler ; with one another. Bu Pe g 
Hon Kith the sx m nit to unnatural rules of interpre - 
Upanishad to be con bis र inque phe gorii a Jat 
there may be no theo d ent with that of any other, so > i " 
lessons of the Set in the Mundaka contradictory to the - 

Swatara; for you have not yet shown 
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that the Upanishads have all the same paternity. Nor can 
you require me to surrender eX As judginent before you 
have proved that the Vedas are of divine authority. I conceive 
I may undertake to say that you have no external proof to 
bring forward in behalf of such authority." 

A'dhunika.—'' We do not pretend to bring forward such 
proofs!. There are no historical records in our country. You 
cannot expect such proofs. But the internal evidence which 
the real doctrines of the Vedas afford ought to satisfy a reason- 
able inquirer of their divine authority." 

Sutyakamu.— That evidence cannot be admitted at least 
before the Vedas ure acquitted of the charge of pantheism, now 
under consideration. Passages really pantheistic cannot, 1 
say, be overruled by texts, merely setting forth a distinction 
between God and the world. The pantheism I am charging 
on the Upanishads does not imply that God and the universe 
are one in such a sense as that it would be a truism to say, 
~All this is God? That pantheism is inculcated in three 
different ways: first, by teaching that God is the material 
cause of the world: Secondly, by maintuining that the soul 
and the universe ure consubstantial with God; thirdly, by 
asserting that he who knows God is absorbed in, and identified 
with Him. 

“ The Upanishads clearly inculcate that God is the material 
cause (call it substantial, il you prefer it) of the world. hat 
from which a thing is produced and into which it is resolved 
is called its material cause. The following texts will prove 
the teaching of your Vedas on this point : 

* Brahma is he from whom all these elements are produced, 
and into which they are resolved". 

* As the spider projects its web, as small sparks proceed from 
' fire, so from this Spirit are produced all animals, all worlds, 
‘all gods, all creatures?.' a 


“The Vaids having existed. from a time when Indian literature and indeed 
vall literature, was only (as it were) in a state of germination, it is impossible to 
~ prove the divine origin of these sacred books by any historical testimonies, 
* the value of which was not understood at the time." Vaidantie Doctrines 
“ Vindicated. 


*य॒तो वा इमानि भूतानि जायन्ते * * यत्‌ प्रयन्यभिसंविशन्ति तद्ब्रह्म ॥ 


TTaittiriya. 
"स यथोर्णनाशिस्तन्तनोचरेद्थाप्रे: qur विस्फुल्ड्भिता व्युच्वरन्त्येवमेवात्मन: 
=e iA ML e a den 
सव प्राणा: सर्व लोका: सव देवा: सर्वाणि [तानि व्युच्चरन्ति ॥ Brihad, 


® e 
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‘As a water bubble, when cast into the water, is resolved 
‘into water, so that no one cun restore 1t; whencesoever it be 
‘taken, it will be saline; so this great being (in yourself), 
* which has neither end nor limit, will be resolved into the solid 
' aggregate of knowledge (God)! x WE E 

“This God of all, this omniscient, this in-goer, this origin 
* or womb of all, is the source and resolution of creatures?’ ^ 

“This was in the beginning one, even Brahina 3." i 

‘This was in the beginning a spirit, even ones.’ g 

* This was in the beginning a spirit like a male person.) 

‘This is the truth, As from a blazing fire consubstantial 
‘sparks proceed thousand-fold, so from the Imperishable, O 
‘gentle pupil, diverse entities ure produced, und they return 
‘into him too‘. 

‘He desired, Let me become many—let me be | 
* He conceiving knowledge created all this. Having created it, 
He got into 1t." 

* He observed, Let me become many, let me be produced 


स यथा सैन्धवखिल्य उदके प्रास्त उदकमेतान्‌ विलीयेत नहास्यो geo 
येव स्थात्‌ यतो यतस्त्वाददीत लवणमेवेवं वा अर इदं महद्भतमनन्तमपारं 
विज्ञानघन एव | Brihad. 

'एष सर्वेश्वर एष सर्वज्ञ एषोन्तर्याम्येष योनिः सवस्य प्रमवाष्यंयौदि 
भृतानां Mandukya. 

"aa al इृदमग्र आसीदेकमेव ॥ 

* आम्मैवेदमप्र आसीदेकएव Briha. 

स आत्मवेदमग्र आसीत पुरुषबिधः ॥ ibid. : 

* तदेतत्सत्यं यथा सुदीप्तात पावकाद्विस्फुरिङ्गा: सहस्रशः प्रभवन्ते सा. 


रूपा: तथाक्षराद्विविधाः सोम्य भावाः प्रजायन्ते तत्र चेबापि यन्ति! 0 
Mundaka, à 


7 B ~ A E fa me 
सोऽकामयत बहुस्यां प्रजायेयातः स तपोऽतप्यत स तपस्तपूत्वा इदा विश्व 
nasa यदिदं fra तत्सुद्दा तदेवानुप्रा विशत्‌ tne , x 


8 ~~ 
qaaa वहुस्या प्रनायरयोति । Chhéndogva. 


| 
| 
| 
| 
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A'dhunika.—'';Yhe text, ' Let me become many, let me be 
produced,’ is only in accommodation to our aneient eonyen- 
tional idea that the father is begotten in the son?,” 

Satyakama.—' I thought your opinion was that the Upa- 
nishads were given by God at the creation, before conventional 
idioms could be formed. It seems your mind is far from being 
saturated with that belief. I see you involuntarily treat it as 
an ordinary work, and reason from its style as a ‘creation of 
man." 

A'dhunika.—'* May not an inspired work be characterized 
by particular idioms ?"' 

Satyakdma.—* If composed by a mortal under divine 
direction, it may still bear traces of the writer's idiom and 
style: but if it were revealed at the creation, before idiom and 
style could be formed, it must be independent of such human 
peculiarities.” 

“We do not receive, suid A'dhunika, nor do we literally 
interpret the fable respecting the revelation of the Vedas at 
the time of the creation.” 

Satyakama.— But the fable is contained in the* Vedas 
themselves. The S’wetds/watara says, that God revealed the 
Vedas at the creation. How can you receive the Vedas as 
the word of God if you reject that fable? But as regards the 
passage under consideration, you cannot prove that the con- 
ventional idea you speak of really existed at any time. The 
father is indeed said to be born in the son; that is because the 
latter is of the substance of the former. But no writer ever 
said that the potter was begotten in the jar. On your own 
confession, then, the text teaches that the world is consubstan- 
tial with God,—which is the second characteristic of pantheism 
taught in the Upanishads. That this characteristic is promi- 
nently inculcated will be apparent from the following passages: 

‘This was nonentity in the beginning; then was entity 
“produced. It made itself?." . 


* This is the way in which the Neo-Vedantists endeavour to explain away the 
व्य ` 


* gentleman asserts, that God has been many, and that the objects of the universe 
“are of the same substance with God. It is a conventional thonght peculiar to 
“ancient Sanscrit writings to consider the Creator himselfas born in his creation, 


“as for example आत्मा बा जायते पन्नः Veda, As a man's self is born in his 
E 


“son, yet remains distinct from him, so God, having created man and the world, 
“remains distinct from them,” Remarks, dc. 


Ei A Aa è $ 
ARIS इदमग्र आसीत ततो वे सदजायत तदात्मानं स्वयमकुरुत॥ Tait. 
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“Tf the Upanishad is m inculcating the atheistic dogma 
of Kapila, that nature made itself into the form of the universe, 
the obvious meaning is that the world is a formation of 
Brahma, and is consubstantial with Him. 

‘As the one fire having entered. into the world became 
‘diversified in form, so the one spirit pervading all creatures, 
‘inside and outside, becomes many forms. As the one air 
* having entered into the world became diversified in form, so 
‘the one spirit pervading all creatures, inside and outside, 
‘becomes various forms!.' 

“ The Chhándogya teaches the relation, in which the world 
stands to God, thus: *As, O gentle pupil, by means of one 
‘eiod of earth, every earthy form is known, being in truth 
‘only earth, though called in words a modification, and as, 
'O gentle pupil, by means of one magnet every magnetized 
*iron becomes known, being in truth only iron, though called 
‘in words a modification, and as by one nail-parer every black 
‘iron, is known, being in truth only black iron, though called 
‘in words a modification; so is the doctrine I delivered?! 
Then follows the assertion of one original principle which was 
multiplied into many. (Connect the above passages with the 
text, ‘ All this is God,’ and the meaning of the Upanishad ean 
no longer admit of doubt. Again, 

‘Here all these become one?" 

“This universe is even Purusha (or a male person) *.' 


' अग्नि वथैको भुवनं प्रविष्टो «d रूपं प्रतिरूपो वभूव एकस्तथा सर्वः 
मृतान्तरात्मा wd रूपं प्रतिदपो बहिश्च. वायुर्यथैको भवनं प्रविष्टो रूपं wd 
प्रतिदपो वभूव एकस्तथा सर्वभतान्तरात्मा रूपं रूपं प्रतिङपो afaa | Katha 

* यथा सोम्यैकेन मृत्पिण्डेन सर्व मन्मयं विज्ञातं स्याद्वाचारम्भणं विकारों 
नमेयं मृत्तिकेस्येव सत्य यथा सोम्यैकेन लोहमणिना uoi लोहमयं fas 
स्याद्वाचारम्भणं विकारों नामधेयं लोहमित्येव सत्यं यथा सोम्भेकेन नखनि- 
कन्तनेन सर्व काष्णीयसं विज्ञातं स्वाद्ाचारम्भणं निक्रारोनामपेयं क्रष्णायस- 
मित्र सत्यं एवं सोम्य स आदेशो भवतीति | chhandogya. ४ 

अन्न ह्येते usd एकं भत्रन्ति | Brad. 

* पुरुष एवेदं विश्वं Mundaka, 
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‘All this is Beahma, This spirit is Brahma. ‘This spirit is 
four-footed, [has four quarters!. | 

* Equally decisive of Pantheism are those passages which 
declare that the student is unified with God on attaining to 
the knowledge of Brahma. Nay sometimes he is identified 
with God even before fulness of knowledge. ‘ He that knows 
God becomes God.’ ‘ He is a spirit. Thou art he, O S’weta- 
ketu’ Thisis given as a sort of refrain, and is repeated nine 
times in the Chhandogya. 

‘Tam Brahmas.’ * Whoever knows this, I am Brahma, he 
‘knows this all. Even the gods are unable to prevent his 
‘becoming Brahma. ** 

‘As flowing rivers are resolved into the sea, losing their 
‘ names and forms, so the learned, freed from name and form, 
‘yet into the heavenly and super-excellent Spirit. He who 
‘knows that supreme Brahma becomes Brahma’.’ 

‘The knowers of Brahma, understanding the difference here, 
` are resolved into Brahma, being bent on Him and freed from 
‘ birth. He who sees this by true devotion is received into the 
‘ Spirit, even as oil is in sesamuin seed, butter in curds, water 
‘in streams, and fire in the flint*. 

“Where there is something like duality, there one may see 
‘the other, one may smell the other, one may hear the other, 


‘aa हयेतदत्रज्ञायमात्मा अज्ञ सोयमात्मा चतृष्पात । Mundaka. 

' एतदात्म्यमिदं usq तत्सत्यं स आत्मा तत्त्वमसि श्ेतक्ेतो । Chhindogya 

“ag ब्रह्मास्मीति । Brihad. 

“य एवं darse त्रज्रास्मीति स इदं usd भवति तस्थ ह न देवाश्च ना- 
AA ईशते | Brihaa. 

* यथा नद्यः स्यन्दमानाः समुद्रेऽस्तं गच्छन्ति alas विहाय तथा fagi- 
जलामर्पाहिमुक्तः परात्परं पुरुषमुपैति दिव्यं a योहवै तत्परमं ब्रह्म वेद 
aga भवति | Mund: 

* अद्नान्तरं ब्रह्मविदो त्रिदित्वा लीना ब्रह्मणि तत्परा योनिमृक्ताः । तिलेषु 
तेलं दधिनीव .सर्पिरापः स्नोत:खरणीष ufu: एवमात्मनि gAs) सत्ये 


नेनं तपसा यो5नपश्यति | S'wetüs'watara. 
AS s 


LAN rs 
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‘one may honour the other, one may regard th e other, one may 
‘ know the other; but where the whole of this is one spirit, 
‘there whom and by what can one smell? whom and by what 
‘can one see? whom and by what can one hear? whom and 
‘by what can one honour ? whom and by what can one regard ? 
‘whom and by what can one know! ?' ': That is his excellent 
“state in which he thinks, I am all? 

“The Brihadáranyaka again contains the following cate- 
chetical lecture: 


‘ Ushasta asked Yíjnawalkya, Declare to me the all- 
‘spirit, who is manifestly and perceptibly, Brahma. 

* Yájnawalkya answered, This thy spirit is all-pervading. 

‘U. Which is that all-pervader, Yájnawalkya ? 

* Y. The same who performs the physical funetions of the five 
‘vital airs. This thy spirit is the all-pervader. 

‘U. This is like an evasive description of the cow or the horse, 
Tell me which is the all-pervading spirit, manifestly and percepti- 
bly, Brahma. 

* Y. Your spirit is the all-pervader. 

* U, Which is that all-pervader, Yáj nawalkya ? 

* Y. Look not at him who sees ihrough sight, hear not him who 
‘hears through the hearing, think not of him who thinks through 
‘thinking, know not him who knoweth through knowing. This thy 
‘ spirit is all-pervader. The rest is subject to decays.” 


pervading 


1 See note 2, page 295. 

"सर्वोऽस्मीति मन्यते सोऽस्य परमोळोक: । Breihad, 

* अथ हेनमषस्तशचाक्रा यणः पप्रच्छ याज्ञवल्क्वेति होवाच यत्साक्षादपरोक्षाद- 
Aa य॒ आत्मा सर्व्वान्तरस्त मे : 
Teter सर्व्वान्तरो यः प्राणेण प्राणिति स त आत्मा सर्व्वान्तरो योइपा- 
नेनापानिति स त आत्मा सर्व्वोन्तरो यो व्यानेन व्यानिति स त आत्मा 


mata य उदानेनोदानिति स त आत्मा सर्व्वान्तर एष त आत्मा 
Faia: ॥ 


व्याचक्ष्व इत्येष त आत्मा सर्व्यान्तरः कतमों 


H होवाचोषस्तश्वाक्रायणो यथा बिबस 
भवति यदेव साक्षादपरोक्षादत्रत्न 
आत्मा सन्ती 


BA गौरसावश्च इल्येवमेवैतङझपदिट्ट 
स आत्मा galaw मे ब्याचक्ष्वेत्येष d 
"तर: कतमो याज्ञवल्क्य सर्व्वान्तर: | 


D 
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"I need not stop to remark on the meaning of some of 
these antitheses, on. which even eminent commentators are 
not agreed : but no one dissents from the obvious construction 
of the identity of the querist with the Supreme Being. Another 
inquirer is introduced, Kahola, by name, asking precisely the 
same questions, and he is answered in a similar manner, that 
his spirit was the all-pervader, ‘ that is above hunger and thirst, 
grief, anxiety and death. Eventually Yájnawalkya says to the 
querist Uddalaka : 

‘This thy spirit which, remaining in earth, is different from the 
‘earth, which the earth itself does not know, whose body is the 
‘earth, which, being within, directs the earth, is the immortal In- 
‘goer. This thy spirit which, remaining in water, is different from 
‘water, which the water itself does not know, whose body is the 
‘water, which, being within, directs the water, is the immortal 
‘In-goer. This thy spirit which, remaining in fire, is different from 
‘fire, which the fire itself does not know, whose body is the fire, which, 
‘being within, directs the fire, is the immortal In-goer. This thy 
‘ spirit which, remaining in ether, is different from ether, which the 
‘ether itself does not know, whose body is the ether, which, being 
‘within, directs the ether, is the immortal In-goer. This thy spirit 
‘which, remaining in air, is different from the air, which the air 
‘itself does not know, whose body is the air, which, being within 
‘directs the air, is the immortal In-goer. This thy spirit which, 
‘remaining in heaven, is different from heaven, whieh the heaven 
‘itself does not know, whose body is heaven, which, being within, 
‘directs the heaven, is the immortal In-goer".' 


AAT qud aà: श्रोतारं शुणृयान मतेर्मन्तारं मन्वीथा न विज्ञातें- 
विज्ञातारं विजञानोयाः । 

एष त आत्मा सर्व्वान्तरो$तोऽन्यदात्तं ॥ 

' योऽशनायापिपासे शोकं मोहं जरां मृत्युमत्येति ॥ 

"यः पृथिव्यां तिन्‌ प्रथिव्या अन्तरो य॑ प्रथिवी न वेद यस्य gfadr 
शरीरं थः प्रथिवीमन्तरो यमयत्येप्र त आत्मन्तरयाम्यमृतः ॥ ३ ॥ 

Jsa तिष्ठननङ्गोऽन्तरो यमापो न विदुर्यस्थाप: शरीरं योऽपोऽन्तरो 
यमयत्येष त आत्मन्तर््यास्यमृतः ॥ ४ ॥ योऽग्नौ तिइननग्नेरन्तरों anfad वेद 
aaa: शरीरं योऽग्निमन्तरो यमयत्येष त आत्मन्तर्थ्याम्यमृतः ॥ ६ ॥ 


° e 


- रिक्षमन्तरो यमय्येप त आत्मान्तय्योम्समृत: ॥१॥ सो वायौ तिठ्ठन्वायोरन्तरो 
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“Tt is not necessary to quote the whole ey this long passage — 
in which the querist's spirit (in common, adds the comment. 
ator, with that of every other inan) is declared to be the 
immortal In-goer, pervading all things, the sun, the cardinal 
points, the moon and the stars, the firmament, darkness, light, 
the vital air, speech, the eye, the ear, the mind, the skin, 
knowledge, the retas itself being expressly included in the list, 
—The same spirit of the querist is, in conclusion, pronounced 
to be ‘the seer, though unseen, the hearer, though unheard, 
‘the thinker, though unthought of, the knower, though un- 
“known, there being no other seer, no other hearer, no other- 
‘thinker, no other knower." 

“The preceding passages are so significant that I cannot 
conceive how any one can doubt their meaning. They indis- 
putably inculcate a compound of material and mystical 
pantheism. Had there been the least ambiguity in them, I 
might have understood your anxiety to give them the benefit 
of the doubt. The texts I have cited are however so pointed, 
that I am unable to enter into your feelings." 

A'dhunika.—'* Will you not accord to us the same liberty of 
interpretation that you claim for yourself. We choose to con- 
strue them consistently with pure monotheism. What is the 
use of telling us we are bad interpreters? What is your 
object? Is it to convert us to pantheism, or to read us leetures 
on philology.” ? 

Satyakama.—* Neither. My object is to enter a protest 
against assumptions calculated, on the one hand. to pervert 


Asaka तिषठनन्तरिक्षादन्तरो यमन्तरिक्षं न वेद यस्यान्तरिक्षं शरोरं योन्त- 


यं वायुने वंद यस्य वायु: शरीरं यो वायुमन्तरो यमयत्येष a आत्मान्तर्य्या- 
UEM ॥ ७ ॥ यो दिवि तिष्टन्दिवोऽन्तरो यं Aa वेद यस्य थी: शरीरं 

यो दिवमन्तरो यमयव्येष्र त आत्मान्तर्य्याम्यमतः ॥ 
1 az 3 | 
&EY RETSAG: श्रोताऽमतोमन्ताऽविज्ञातो विज्ञाता नान्यो5तो$स्ति द्रष्टा 


नान्योतोऽस्ति श्रोता नान्योतोऽस्ति मन्ता नान्योतोऽरित् चिज्ञातेष a आत्मार 
्तरयोम्यमुनोऽन्थदा्तं ॥ 
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historical truths,.and, on the other hand, to circulate wrong 
ideas on the teaching of the Vedas. Tf you abjure pantheisn:, 
while accepting the Upanishads, your renouncement of a gross 
error must be a subject of congratulation, but your adherence 
to books, which teach that error and do not contain the true 
word of God, cannot but be a cause of anxiety.” 

Here A’dhunika paused for a moment, when the Kumara, 
finding he could speak without interrupting any party, said to 
his father, that he had come to ask permission for amusing 
himself with the khas billiard table for half an hour. * You 
need not," said his highness, ‘have waited for permission, my 
only liquidator of debts to ancestors! You may go into that 
amusement-room, whenever and with whomsoever you please. 
I am only too glad to find you have a taste for such manly 


„exercises. But stop for one moment. I wish you to write 


down what presents are to be made to my learned friends, who 
attended your sister's wedding-party, and have since been 
with me from yesterday.” 

The Kumara pulled out a golden pencil from his pocket and 
wrote out an order on the Dewan of the Household. The 
Rajah, without stopping to read the list, ordered it to be taken 
to the Dewan. 

While the Kumára's autograph was on its way to the royal 
Wardrobe (Toshakhana) and the Treasury, we were in pleas- 
ant expectation of what was coming (I may at least confess 
for myself). A’gamika, however, could not, when the Kumara 
had left the room with his young friends, suppress his astonish- 
ment at the view which A’dhunika had taken of the Vedant. 
Varyásika said, “The Baboo belongs to the new school 
initiated by Rammohun Roy. But A/dhunika has evidently 
been absent from the Head-quarters of his own school longer 
than myself, for, when I was there last, I noticed that the 
divine authority of the Vedas and Upanishads had been given 
up as a false idea! The Bráhima-dharma was now inculcated 
as sahaja-jnana, or simple natural theology.” 

Hajah.—'Is it possible they have changed again? The 
school commenced with the acknowledgment of all the 
Sástras,—Puránas, Smritis, as well as Vedas. Atleast Ram- 
mohun Roy did not avowedly reject any of them, though he 
did not follow the orthodox interpretation. In his preface to 
the Is'opanishad he admitted the authority of the whole body 
of our s'ástras, His successors set aside the Smriti and the 
Purinas, and adhered to the Vedas ilone. And now they 
have given up the Upanishads too! Why a learned writer 

e 
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claimed consideration for those writings on the very grou 
i their finding acceptance in Bengal!.” 
$ Scarcely had his highness finished these words wh 
: number of servants, dressed in diverse colours, entered + 
room with silver trays, shawls, silks, and gold coins. Hae] 
us received a tray with a pair of costly Cashmere shawls, 
dhooties, and twenty pieces of gold coin. Laden with t 
gifts we took leave of the Rajah, Wishing him a long | 
health and prosperity. - 
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FROM THE SAME TO THE SAME. 


I told you in my last how we returned home from the 
tajah’s, laden with presents. We were all happy and cheer- 
fal with the single exception of A’gamika, who appeared to be 
labouring under some inward perturbation. None asked him 
any questions at the time, but I called the day after, to inguire 
after his health. “I am quite well," said he,—** physically, 
but feel rather unhappy at the progress of sceptical senti- 
ments. Even the new class of Vedantists have given up the 
divine authority of the Upanishads. What is all this leading 


to? Is it possible for human society to SE together for a 
single century without the discipline and direction of God's 
word ?" 


The good Brahmin was talking after this fashion when 
Satyakáma came in, also to make friendly enquiries. A’gamika 
turned to him, and, after some desultory observations on the 
Vedant controversy, said: “I cannot help complaining, Sat- 
yakáma, that you have not been dealing fairly with Vyása and 
S'ankaráchárya. You have been forcing them to submit to an 
ordeal against which they have often protested. They do not 
pretend to base their doctrine on the suggestions of reason. 
lf they had done so, perhaps I might have joined you to a 
certain extent in finding fault with their deductions. But their 
appeal is to the Vedas, the eternal and infallible Vedas, which 
were coeval with the creation. As the productions of Brah- 
ma’s wisdom, they contain truths which it would be an act of 
profaneness to gainsay. For every doctrine contained in the 
Uttara Mimánsá, S'ankaráchárya has adduced ample proot 
from the Vedas. There is, I think, not a single Sutra which 
18 not supported by the unerring texts of the Upanishads. 
Nay, he has in more than one place plainly expressed his 
Jealousy of argumentations not founded on those records of 
eterna] truth. He has never hesitated to avow that his teach- 
ng 18 regulated by passages breathed out by the Creator. It 


15 only when reason is subservient to the Vedas, and, as a 
e e 
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faithful handmaid, assists in en forcing their «loctrine, that | 
allows her room. ‘The knowledge of Brahma, says he, p 
‘ ceeds from a critical consideration of the sense of Vedic te tg, 
‘not from inference and other proofs; and the Vedanta tex 
* being recognized as setters forth of er cause of the world’ ; 
* production, inference, y a it is a proof not opposed to those 
‘texts, is not excluded from confirming their meaning}, भः 
“ You do not, continued A’gamika, really meet S/ankarg- - 
chárya, when you use against his system arguments quite 
irrelevant to his position. How can I, or any body else, sub- 
mit to your wisdom, when we believe it to be opposed to that 
of the Omniscient? ™ : i क e 
Satyakama.— But does the Veda contain the wisdom of - 
the Omniscient ? This question has never yet been discussed, 
You assume it as already decided in your favour. I do not 
deny that S'ankaráchárya is generally borne out by texts of 
the Vedas. I say generally, because 1. do not wish absolutely - 
to pronounce judgment, as between him and the leaders of 
other schools. But you must prove that the Vedas are records 
of eternal truth, before their texts can be allowed to drown 
the voice of reason, and stifle the dictates of conscience." 
A’gamika.— Has not S'ankaráchárya himself proved that 
point? ‘Nor could such S'ástras, says he, as the Rich and 
‘other Vedas, endowed with the characteristics of « mniseience, 
` proceed from any other than the Onmiscent ?." 
Satyakáma.—' Do you call that proof? In Gotama's voen- 
bulary, the reason adduced would be called Sadhyasama, a 
mere petitio principii, Sankara assumes that the Vedas 
contain characteristic marks of omniscience, and thence argues 
that they proceeded from the Omniscient. The hypothesis is 
almost identical with the inference. The. argument is not à — 
process of logic. It is a mere assertion. Nor must it be ४ 
forgotten that Sankara is not, in the above passage, proving | 


n 


` वाक्बर्थविचारणाध्यवसान निर्कृत्ता हि र ्लावगतिर्नानुमानादिप्रमाणान्तरनि 
TI WL वेदान्तवाक्येषु जगतो जन्मादिकारणवादिषु तदर्थग्रहण दा्यी- 
यानमानमपि वेदान्तत्राक्याविरोधि प्रमाणं Xt m 
1 Š Com. Vedant I. i ER aa 
नहीद्शस्य maa ऋग्वेदादिलक्षणस्प सर्वज्ञगणान्वितस्थ सर्वज्ञा त्यतः 
सम्भवोऽस्ति | doin Logos 3 E 
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the authority of the Vedas. His object is to demonstrate the 
omniscience of God by asserting that of the Vedas which 
proceeded from Him. He assumes but does not prove that 
oint.” 

: A/'gamika.—'' But does not the Veda itself decide the 
question. ' Being desirous of liberation, I seek Him, the 
‘manifestation of spiritual understanding, who in the begin- 
ning created Brahma and revealed to him the Vedasi? ‘ That 
‘which all the Vedas set forth—I declare?’ ‘This Rig-veda 
was breathed out by that great Being.” 

Satyakéma.— Why do you commence and stop just where 
S'ankara commenced and stopped when citing those passages ? 
Why do you give the text second-hand? Read out the 
passages whole and entire from the Upanishads themselves.” 

A'gamika.—'' As from the fire contained in damp-fuel, 
‘smoke comes out separate, so, (O Maitreyi) was breathed out 
‘of the great Being this, namely, the Rig-veda, the Yajur-veda, 
‘the Sáma-veda, the Atharva, Angirasa, the Itihása, Purána, 
‘Sciences, Upanishads, S'lokes, Sutras, After-expositions. All 
these were breathed out of Him.*’”” 

Satyakama.—‘ Does not this prove too much for you?” 

A'gamika.—''S'ankara has shown that all these stand 
sunply for the Vedas, for in his commentary on the passage he 
remarks: ‘Whe Veda is not like any other work; having 
‘issued like a man's breath, without any personal exertion," 


"dr aami विदधाति पूर्व यो वैवेदांश्च प्रहिणोति तस्मै । तं हदेवमा- 
ऋब॒द्धिप्रकाश मुमुक्षुर्वे शरणमहं प्रपद्ये । S'wetás’-watara. 

“aa वेदा य्यदमाएनंति तपांसि सर्वीणिच यद्वदन्ति | Katha. 

° अरेऽस्य महतो मृतस्य निश्चसितमेतदयदृरबेदः | 57०१४7४०३७६३. 

“स यथाद्रेन्वाम्रेरम्या हितात्परथग्धूमा विनिश्वर्त्येवं वा अरेऽस्य महतो भूतस्य 
निश्वसितमेतद्यदग्वेदो यजुर्वेदः सामवेदोऽधर्वा ङ्विरस इतिहास पुराणं विद्या 
उपनिषदः शोका सूत्ताण्यनुब्याख्यानानि व्याख्यानान्य स्येवेतानि सर्वाणि 
निश्वसितानि | neihadaranyata. 

* तदाशडूशनिवरत्त्यर्थमिदमुक्त पृरुषनिश्वासव द प्रयो त्थितत्वात्ममाणं वेदोन 


यथान्योग्रन्य इति | Sankara, 
Muse Y 
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* T thought, rejoined Satyakama, you said „a little while 
; that the Vedas were productions of the SR of Brahn 
Ja But it appears now that they issued from f the Omniscient li 
Ff human breath without any other effort on his part, ; 
cannot then say that they contain his deliberate teaching, 3 
did not intelligently utter them ; they escaped Him like smol 
from fire. You have no right to say that an involuntar 

emanation of that kind is the production of his i ntellect. ag 
: A’gamika.— He is called prajnana-ghana, a mass of intel. 
ligence. Whatever issues from Him must also partake of the 
i Omniscient.” d : A : 

Satyakdma.—' But the Vedas say that every thing Issues | 
from Him. He is not a mass of intelligence only, but * this | - 
* spirit, Brahma, is all mind, all vital air, all eye, all ear, all | 
Hh “earth, all water, all air, all ether, all light, all no-light [or 
ie * darkness, | all desire, all no-desire, all anger, all no-anger, all — 
a ‘virtue, all vice, all everything." Is not this the language oic us 
the Upanishad? How can you then trust the Veda to be all h- 
$ knowledge, merely because it escaped him ? à < 
} “You are so fond of vilifying the Vedas,” said A’gamika, | 
H somewhat irritated. “ That is your besetting sin. You are ks 
F such a contemner of the Veda.” 53 
5" “ I thought, said Satyakáma, I was speaking guardedly 
enough by making no observation of my own, and confining 
myself to the very language of the Veda.” i 

A'gamika.—'" You will draw us again into the whole ques- 
tion of the Vedanta. We have had that to our heart’s i 
content." 

Satyalama— My impression ib, you conceded that on 
the grounds of human reasoning the Vedanta could not stand, 
but that it is Supported by the Vedas. We are now survey 
ing that fundamental support. Iam anxious to get at your | 


theory of the Veda before proceeding to examine it” E 
A’gamika.— Well, he 


ar patiently the proofs we adduce. - 
I have already shown that the S^wetás^watara, Katha, and the 
Brihádaranyaka Support the authority of the Vedas. The 


"सवा अयमात्मा ब्रह्म 
आपोमयो वाय्‌मय आकाश 
मयोऽक्रोधमयो धर्म्ममयोइध्र 


मनोमयः oma श्रोत्रमयः प्रथिवीमय 
मयम्तेजोमयोऽतेनोमयः काममयोऽकाममयः क्रोधः | 
म्मेमय: संब्वमय : | Beithadéranyaka, 
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Mundaka does the same. “From him the Rich, Saman, 
Yap . | 

Satyakama.—" Go on, why do you ; stop short? Does not 
ihe Upanishad specify the whole creation as a procession from 
him like the Vedas? " 

A’gamika.—* lt does.” 

‘And who is the Him ` here? " asked Satyakáma. “What 
is the antecedent of the fasmat?” : 

“The soul, or Male person, spoken of immediately before.” 

“That is a Male described as one of like passions with our- 
selves, becoming a father after the ordinary animal fashion, 
the description itself not being at all choice in point of decency 
of language. It is hardly consistent with the reverence due to 
God to identify Him with such a ‘male, and call him the 
author of the Vedas on the strength of this passage.” 

“ What is the use of such criticisms’? " said A’gamika querul- 
ously. “Do you seriously mean that the Upanishads do not 
uphold the authority of the Vedas.” 

Satyakama.— I think you cannot deny that some of the 
texts you have quoted actually disprove your theory of Vedic 
inspiration, But suppose I waived that question for the pre- 
sent, und allowed that the Vedas support the authority of the 
Vedas. What then? Not even a dezterous person can ride on 
his own shoulder.” 

A'gamika.—* What do you mean ?” 

Satyakima.—' As you are impatient of cross-questioning on 
the Vedas, you had better ask what Sáyana means by intro- 
ducing that remark, for it is not mine. The remark means 
that the Vedas cannot prove their own authority, any more 
than a man support himself on his own shoulders.” 

Agamiku.—*1 am astonished at your still calling the 
authority of the Vedas in question. At the marriage assembly 
you quoted Gotama against Tarkakáma in order to prove that if 
all evidence were denied there would be an end of discussion. 
You are now acting against the spirit, if not the letter, of that 


"ONT: साम यजंषि | Mundaka, 

2 ` स्य है : 

पुमान्‌ ta: faala योषितायां ax] प्रजाः पुरुषात सम्प्रसूताः तस्मादृचः 
साम यजूंषि | Mundaka. 
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entertain an objection against a self-evident, Proposition, s 
as the existence of the sun and moon though a blind 
might question it. The blind man w ould in such a ca 
simply nigraha-sthana, i.e., not fit to be argued with. on 
question. But it would be a mockery to think of satisf 
man by an assertion of which he was not capable of judgi 
lor himself.” À + : 
Agamika— But if you were called up. m to prove 
existence of the sun, what would you say? You would 
wonder, would you not? at the question. My feeling is, 
4 have no doubt Sáyana's also was, the same, at this questi 
on the authority of the Vedas.” > है g 
Satyakama— It is not for me to contradict you in w 
you describe as a matter of feeling. But Sáyana could 
have been possessed with such a feeling: for then he w 
not have so elaborately cited objections, or tendered rep 
Nor does any other sage appear to have partaken of your wor 
der at the question, for we find J alimini, Vyasa, Gotama 
Kanada, Kapila, S'ankaráchárya all undertaking to establis 
the authority of the Veda, 
adduced by infidels. They could not therefore have consid 
it as clear as the sun or moon. 
tained in the Vedas were of this self-evidencing descri 
you could not have staggered at the conclusions of the Vedar 
Tt is because they were prima Jacie opposed to the dictates 
reason and conscience, because they were Nor as clear as the 
sun or moon, that you appeal to the positive authority of the — 
Vedas. However brilliant the Vedas may be in other respects, - 
here is the Vedantic doctrine hanging over itas a cloud. He 
we have Indra’s achievements, as a chief god, enthusiasti 
celebrated as acts performed E 
Here we have Brahma, decl 
ull-virtue. Here we have 


If the omniscient wisdoi 


R 


under the influence of liquoi 
ared to be all-vice, no less 
क : the Creator pronounced to be a g 
9L Conjurer, deliberately deluding rational souls, by the; 
ine of illusory appearances! Here we have the 
in oi the Vedas described as an ordinary male, 
वट jis नि Producing a large offspring. 
ave elaborate lectures on the most obscene subje: 
even profligate men wo 


` यस्मान्‌ मायी सुजते विश्वमेतत्‌ ॥ 
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human nature to, realize in. practice!, Are we to be silenced 
by the assertion that the divine authority of such books is as 
apparent as the sun or moon ? if you have any- explanations 
to offer on these revolting descriptions, we may give you the 
patient hearing due to your learning and character. But if 
you wish to persuade us that the Vedas are of divine authority, 
you must prove your position by evidence. You must show 
by external proofs that they are possessed of such authority, 
or we must draw the natural inference, to which the offensive 
descriptions 1 have just mentioned, would lead us. There is 
no use therefore in screening them from a eritical examin- 
ation. Jaimini himself never did so. He noticed numerous 
objections against those works." 

A'gamika.—** And has answered them too. Are you not 
satisfied with his replies ? " 

Satyakáma.—'* Satisfied! No, on the contrary, I am con- 
firmed in my doubts.” 

Az —' How?" 

S.—" Jaimini notices an objection to the eternity of the 
Vedas, founded on their containing names of persons and 
places. ‘From connection with non-eternal objects the 
' Mantras are vain.’ On this Sutra the commentator remarks, 
‘In the Mantra, what do they in Kikata, there is mention 
“made of the country Kikata. So are other uneternal objects 
“mentioned, such as the town Naichás'/ákha, the king Praman- 
'gada. his being the case, it follows that the Mantra could 
‘not have existed before Pramangada*. The answer to the 
objection is obviously inconclusive. Tt ean refer only to those 
names after which any portions of the Vedas are called: ‘The 
names, says the philosopher, ‘from reading?'. Different 
ections were styled after different men who first read them. 
I his does not at all meet the question regarding the names 
which historically occur in the narratives. Another answer is 


‘Ste the lust section but one of the Brihadá ranyaka Upanishad pp. 1077— 
1089. Bibliotheca Indica Vol. ii, No. 18. We cannot make up our minds to 
reprint such a long obscene passage, 
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अनित्ससंयोगान्मंत्रानर्थक्यमिति किंते क्रण्वन्ति कीकटेष्विति uq कीकटो 
नाम जनपद आम्नातः तथानैचाशाखं नाम नगरं प्रमगंदो नामराजेतयेतेर्था 
अनिया आम्नाता: तथाच सति प्राक प्रमगंदान्नायं ंत्रोभूतपूर्वं इति गम्यते i 
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e attempted, but that is a mere reference to a previ 
UR which 3 similar objection was noticed. That object 
concerned a text wherein mention was made of ‘ Babar, 
of Pravahani.’ The question was how could the Veda 
eternal when non-eternal objects are named init. Jai 
replies that the words may be, otherwise interpreted, an 
commentator makes out, ingeniously enough, that Práyáh 
may be tortured to do duty for the * wind’ and Babara. 
serve as the imitation of its sound’. This explanation is 
only unsatisfactory ; ibis something more. It recoils ag 
the Vedas. A sad plight such as this shows how mue 
philosopher must have been straitened. Is it possible to 
explain away by this violent artifice all the passages that one — 
can adduce containing narratives concerning men ? Is ii to 
be pretended that no persons, places, or human actions are 
historically named in the Vedas? The very supposition is 
preposterous. What for instance is the Ra. ae í 
but a series of lectures given by Yama to Nuchiketas? Are — 
not Sanatkumára, S’/wetaketu, Yájnawalkya, Uddálaka, Gotama, — 
my own namesake, persons of Vedic notoriety? How eould — 
the Vedas be composed before the persons mentioned in them — 
were born? The objection recoils with redoubled force after | 
such an ineffectual attempt to refute it. Had Jaimini never — 
undertaken the refutation of objections against the Vedas, my — 
doubts on their divine authority could hardly have been so — 
strong as now they are. When a philosopher of his intelli- 
gence is driven to the necessity of spelling out a faneif 
meaning from a well-known word (Práváhani), the cause mu 
be bad indeed. This subtile interpretation is however impos- 
sible with scores of proper names that occur in the Vedas. 
You cannot volatilize the whole army of Rishis celebrat 
in those writings. Are Indra's exploits against Vitra also i 
be dissolved into the ‘wind’? Even Jaimini’s shift therefo 
must fail. You cannot reconcile with your theory of Ved 
eternity the existence of historical narratives in the Vedas. 

Again the Vedas themselves refer to times anterior to t 
own age. How could there be a period before eternity? 


2 
q तत्नानिद्यों बबराख्यः aPaqedt विवक्षितः किंतु बबर 
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the very first Sukta of the Rig-Veda there is mention made of 
old and new Rishis. The S'wetas-watara speaks also of 
former periods of gods and Rishis!. The Kena, or as it is 
otherwise called the Talavakara, similarly speaks of old 
teachers, from whom was derived its mysterious doctrine’, 
The Is a, or Vajasaneya, repeats the same idea in two different 
places, only substituting the word wise for old’. The Kat ha 
describes the doctrine delivered to Nuchiketas as so sub tile 
that even the gods had doubts about it in olden times’. The 
Mundaka says that Atharva in the days of yore revealed the 
science of Brahma to Angir? Again, that Angiras declared it 
of old to Saunaka." The Taittiriya Brahmana says ‘ the 
Vajas'ravases knew this Brébmana of old’, Thus the Vedas 
themselves testify against your theory of their eternity,” 
A'gamika.—'* Well, but have not Gotama, Kanáda, Vyasa, 
S'nkaráchárya, and Kapila defended the authority of the 
Vedas. 'l'o begin with Vyása and S'ankara:—they explain 
the unachronisms you complain of by declaring that there are 
eternal species of gods, men, and other beings, and that it is 
‘with the species that words are connected, and not with 
*individuals, for as the latter are infinite, such à connection 
‘ would in their case be impossible. But as species are eternal 
‘ (though individuals begin to exist) no contradiction is discover- 
‘able in the case of such words as cow, etc. In the same way 
‘it is to be remarked that though we allow that the individual 
‘ gods, etc., have commenced to exist, there is no contradiction 
' [to the eternity of the Vedic word] in the [existence of the] 
"words Vasu, etc., [which denote those individual gods], since 
“species are eternal. And the fact that the gods, ete., belong 


* ये qiza ऋषयश्च तद्विदुः ॥ 

“इति शुश्रुम Pat ये नस्तद्रबाचचक्षिर ॥ 

* इति gem धीराणां ये नस्तद्विचचक्षिरे ॥ 

* दवेरत्रापि विचिकित्सितं पुरा नहि सुविज्ञेयमणुरेष gA: ॥ 
* अथर्वा तां पृरोवाचाङ्गिरे ब्रह्मविद्यां ॥ 

* तदेत॒त्‌ समृषिरङ्गिराः पुरोवाच d 


` ' एतद्वै ब्राह्मण पुरा वाजश्रवसा विदामक्रन्‌ ॥ 
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* to particular species may be learned from this, that we d 
* cover their corporeality and other atti ibutes in the hynins an 
‘arthavadas (explanatory remarks in the Vedas), etel? 
truth it was by means of the eternal words of the Vedas ; 
prototypes of things, that the Creator formed the universe, zi 
‘Thus the Veda says, at (or with) the word ete (these) Praja. E 
* pati created the gods; at asrigram (they were poured out) he 
‘ created men ; at indavah (drops of soma) he created the pitris; i 
‘at tirah pavitram (through the filter) he created the planets 
‘at as'avah (swift) he created hymns; at vis’vani (all) 
‘created praise ; and at the words abhi saubhaga (for the ess 
‘of blessing) he created the other creatures, And in anot r 
‘place itis said ‘ with his mind he produced speech, as a mate 
*(Brih. Ar, Up. p. 50.) By these and other such texts the 
‘ Veda declares that creation was preceded by the word. And 
‘when the Smriti says, ‘ At first a divine voice, eternal, with *- 
*out beginning or end, formed of the Vedas, was uttered by 
‘ Svayambhu, from which all activities [proceeded] the ex 
* pression, utterance of the voice, is to be regarded as employed 
‘out of deference to the customary phraseology ah it is 
‘ inconceivable that a voice which was ‘ without heginni cc 
‘end, could be uttered in the same sense as other Me $ 
‘Again, we have this other text. ‘Inthe beginning Mahes! 
* vara created from the words of the Veda the names : qf d 
*of ereatures, and their several modes of action ir "e Me 
‘ He created in the beginning the several name 4 ec 
; and conditions of all creatures from the words of Sie V oda ae 1 
‘itisa matter of common observation to us all th: t e : 
‘ one is occupied with any end which he wi shes t x < nis. 
: he first calls to mind the word which ex DM it onde 
‘ proceeds to effect his purpose. So E in he "n 
Prajapati the creator, we concl id that Inter ine o AN 
FR the a ee ude that before „the creation - 
* afterwards he created the obje E E oe -— ee 
1 Thus the Vedic text which sae E UE resulted TROT t E 
5 dy (0७७७), etc., Ata "that फी ie he च्य 
; and the test, were manifested, i AU 
oe bhur, etc., manifested in D ee 
Those eminent 3 1 
NIU eta स्मारक of the Veda have also shown 
absurdity in the S An y without beginning, there 
repetitions of the same thin Si ma मी 
gs in other ages. There can bi 


1 Dr, Muir’ skri 
r, Muir's Sanskrit Texts, Part iii, p. 70; ? Ibid pp. 71, 72. 
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such thing, therefore, as past or future. What is past is also 
future in reference to the next age in which it will re-appear. 
What is future is also past in reference to the last age in which 
it had already occurred once. There is no room for an argu- 
ment founded on a charge of anachronism. 

* Gotama has also noticed certain objections preferred by 
unthinking heretics, complaining of the failure of Vedic prom- 
ises, of mutually conflicting texts, and of tautologies. He 
answers them quite effectually by contending that the failure 
of the promised fruit may be owing to defects in the per- 
formance of ceremonies; that the conflicting texts may be 
reconciled by the supposition that they refer to different times 
and places, and that tautologies are useful in the inculcation of 
doctrine. - 

“This defence is unanswerable. Men ought not to charge 
on the Vedas the consequences of their own neglect in the 
performance of ceremonies, nor ought they to be so narrow- 
minded as not to perceive that differences of time and season 
may occasion differences of description and injunction: and, 
instead of murmuring, they ought to be thankful for tautolo- 
gies, for they may thereby have better chances of understand- 
ing the mysteries of truth. 

“ Kanáda too contends for the authority of the Vedas. The 
‘composition of sentences, says he, in the Vedas is according 
‘to reason. ‘In the Bráhmanas the occurrence of names is 
‘the characteristic (of omniscience.)’ How could the Vedas 
contain the names of all things if they were not inspired? 
Again ‘the rules of alms-giving are also after reason. 
Accordingly Kánada begins and ends his work with the declara- 
tion of the authority of the Vedas as HIS word’. 

“ Kapila, too, notwithstanding his many eccentricities and 
his denial of. the eternity of the Vedas, avows that no person 
could have fabricated them; for, of free or bond, none was 
competent to produce them*."' 

Satyakáma.—' You have produced a formidable array of 
Witnesses in support of the Vedas. Do nof think 1 am want- 
Ing in respect for any of them ; but. you must remember 


‘afaqal वाक्‍यक्रतिर्वेदे । ब्राह्मणे सज्ञाकर्म्मेसिद्धिळिंद्ठम्‌ । ate पूर्वो- 
ददातिः । तद्रचनादाम्रायप्रामाण्यं । तद्गचनादाम्राय्रप्रामाण्यं ॥ 
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न पौरुषेयत्वं तत्कतु: पुरपस्याभावात । मक्तामुक्तयोरयोग्यत्वात ॥ 
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that it is no disrespect to a witness to subject him to a cross- 
examination. I will do nothing more than test their assertions 
by that logical touchstone which they have themselves sup- 
plied. Fs : 

“Tet us first classify the questions under discussion. 
They may be considered as fourfold : 

1. How ean the Vedas be eternal when they not only 
contain narrations of events that occurred in time, but also 
speak of periods previous to themselves ? s 

2. What proofs are there of their eternity, or of their 
inspiration by God ? 

3. What are the Vedas ? 

4. What are their own claims ? 

* In answer to the first question you refer to Vyása and 
S'ankaráchárya who maintain that there are eternal Species of 
men and gods, and that when the Vedas speak of names which 
appeared in time, they refer really to those eternal species, the 
individualmembers of which were manifested in the transactions 
of the world. They also maintain that the universe was 
created after the words contained in the Vedas. As those 
words arose in the Creators mind, he formed the things 
indicated by them. They likewise contend that the world, 
being in reality without beginning, is revolving in continued 
cycles, so that the Vedas are only speaking of past events, 
namely those which happened in a previous age, when they 
refer to what appears to be posterior to their production. 

“On this explanation of the difticulty contained in the first 
question, I have only to make three remarks. First, the 
explanation is founded on a gratuitous hypothesis of the exist- 
ence of eternal species, for which no proof is offered other 
than a oy, sentences of the Vedas. This reason is vitiated by 
the fault o self-dependence, Secondly, assuming the existence 
eee ane and the unceasing revolution of worlds with 
called cae ee manifestations and events, you may still be 
Paks aise SI) for the singular fact that the Vedas 
certs त ise n y E such incidents as happened Nas a 
तान lies durs nt are totally silent on all affairs that 
the Süpreme Bene 2 i T; hirdly, S ankara quotes the text that 
tions of aH PONE प the names, functions, and condi- 
fact were so the Em rom the words of the Vedas!’ If the 
ia cyclopeedia be क aE quis bea real s'abda-ka ipa यी 
the fact is not so, ans y thing conceivable by any body. Bu 
With a divest e ve may meet the extravagant affirmation 

Ye. For the Vedas have no terms, nó 
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names, for multitudes of things which pee ipe of uere 
: - orwere unknown in India in times of yore. 
CHEER n the universe was after the words of the Vedas 
orem à ideas to the Creator's mind, how is it that there is 
Dad Ranke of things for which there are no terms in the 
m “but of the creation of which we have nevertheless 
+ evidence ?" 1 
i I do not quite comprehend what you T A 
Satyakáma.— “ In the first place the supposition o rus 
species is altogether gratuitous. W hat is the meaning o 
species before the existence of individuals? Or supposing that 
akriti means form, and vyakti its. manifestation, what 1s the 
meaning of a form before its manifestation? Assuming how- 
ever that such eternal forms are possible, how is it that the 
Vedas only allude to forms of such things as may have appeared 
in India down to à certain ascertainable period? Again, the 
Vedas speak not of names only, as Hs vyakti of the akriti, 
but also of acts performed in time. How can the theory of 
eternal species account for the narration of events, in books 
supposed to have been completed before the creation of the 
universe ? Is there for instance an eternal form of a drunken 
Indra when he kills Vitra!, of a sober Indra when &we-stricken, 
with folded hands, before a more powerful god, and of a 
profligate Indra in the company of the Apsarases*? If you 
refer, in reply, to the theory of an eternal succession of worlds, 
I must then ask again, how is it there is no mention of any 
incident of an age posterior—say—to that of Yudhisthira. You 
hear of certain anecdotes of S'wetaketu, of Sanatkumára, of 
Uddálaka, of Vas ishtha ; but you never meet with any accounts 
of Vikramaditya, Kálidása, Ghatakarpara, Bháskaráchàrya, 
8 ankaráchárya, A disura, Bullalsen ;—not to mention charac- 
lers still nearer to our times. How is it that some old mani- 
festations of forms only are given, but there is profound silence 
concerning events later than the time of Yudhisthira, or. tran- 
Spiring elsewhere than in India ? 
the E En the whole creation was regulated by the words of 
a how is it that there are multitudes of created 


[i DX E Z v? oA I 
निकदर ष्र पिवत सतम्यास्य मद अ हिमिन्द्रोजघान ॥ 


$ q Max Müller'a Rig-Veda, vol. ii, p. 487. 
नारदो नन्दनेऽपइयन्‌ पुंखळोगणमव्यगं । शक्त सुराधिराजानं तन्मुखा- 
सक्तलोचनं Markandeya Purána, L 
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things of which there is no intimation to be, found i 
How many plants and animals are there, how many o 
and inorganic substances, how many things noticed Rp 
different physical sciences and in natural history, are thi et 
for which we have no term, no name, in the Vedas ? The 
sabdas are only indicative of some Indian produce 3 
a date anterior to the age of Yudhisthira. Why are Re i 
obliged. to. use foreign words when you apply to the RS 
assistant surgeon for a little quinine, or ask '"Tarkakám » 
decide a question of conscience, as to whether you can ae 
little tea, or coffee, as a remedy against cold ? And if with 
our limited knowledge we are acquainted with so many thi 
of which there are no traces in the Vedas, if we we ae | 
pM eed beyond ue boundaries of our native land know 
s'abdas than are found in those writings, how much 
greater still must be the range of things, which men of lan 
See oa in their pages ? 

s to the second question of proofs of Vedic inspirati 
Sed dis Dive í edic inspiration, 
oe M ete ace apila has advanced on the 
that its authority is त hom कीती = esc w^ 

s 1 'son who (as 
पतित adds) made the Vedas. The Sadhya, or 
p e proved, is, in other words, cited as its own Ji à 
reason ! Who would doubt f. We बी 
टे ce द 2E oubt for a moment that the Vedas were 
ee (ues convinced of their infallible original ? 
pene A P her who discriminated so clearly be- 
I ae A era m the explanation of his topics, 
definition of the false reasor E J COO to his or 
Jo iio dub SR styled Sadhyasama, leaves little 
ue oe DAD ee: which drove him to such a 
weak.” ogical principles, must be piteously 
. A'gamika.—“ N ; G | 
infallibility of the Si DUE so, for Gotama says that the o 
IAM ais proved like that of Mantras (spells) —— 

E uds the medical treatise)." as (sp! न 
ग 1 ia.—'* That के s ith NU 
For what are spells? ae य the difficulty one step. 
ie Most Holy, that gover Ee any rato wo'cann aan 
with spells thst a : RE according to rule and moral law, — 
ae o be independent of rule, and make ~ 


à आपस्य वदकते: प्रामाण्यात्‌ . 
यथार्थोपदेशकचात वेदस्य तद्त्ततमम्था छुं । m 


le zy NE Uu 
मंत्रायुर्वेदवच तत्प्रामाण्यमाप्तप्रामाण्यात | 
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no discrimination of right and wrong. None but the vulgar 
practise them, none but the vulgar repose confidence in them, 
and certainly none can prove any thing about them. Tf spells 
be true, then it must be idle to talk of morals or of religion, 
then must we surrender reason and conscience to the freaks of 
the profligate men that deal in those unmeaning things. 
And as to the medical treatise, I need hardly remind you that 
the Medical College of Calcutta has served to throw it very 
much into discredit. I believe few in our days would trust a 
cholera patient to an adept in the A'yurveda. : 

* Kanáda's pleas for the authority of the Vedas are little 
better than Gotamas. His assertion in the third and last 
Sutras is a mere confession of faith. * The Veda is of authority, 
because it is His (God's) word’! This reason, almost identical 
with that which Gotama urged, is likewise Sadhya-sama, 
being scarcely different from the inference. ‘Two other reasons, 
given by him, resemble the vicious arguments by which he 
himself exemplifies false reasoning. ‘ The composition of 
‘sentences and the rules of alms-giving contained in the Vedas 
‘are according to reason. If the premises be admitted, 
the argument is an antitype of the one, Tt has horns, 
therefore it is a cow.’ Many human compositions are reason- 
able, though not divine; just as many animals are horned, 
though not cows. But the premises are by no means certain, 
if not positively untrue. This very appeal to the authority of 
the Vedas is caused by the fact of their teaching not being 
according to reason, and as to the rules of alms-giving which 
they inculcate, they are based on class prejudices rather than 
on reason, Witness the passage cited by Kanáda's own com- 
mentator, though it is on alms-taking rather than alms-giving, 
but the two are treated as one subject by the author. “On the 
“seventh (duy of going without food) he may steal S'udra's 
“food: on the tenth, the Vais'ya's: on the seventeenth, the 
y Kshetriya's : in peril of life, or for the preservation of him- 
‘self or a relative, the Brahmin’s’.’ Excellent instance of 
Teasonable jurisprudence! The above argument for the 
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Vedas rather resembles the other न्न plar of false reasoning | 
it has horns therefore it is an horse! IDEE: 

“There is a fourth reason adduced by Kanada, but Phi is 
identical with one of S'ankarácháryu's, already noticed, Viz, 
that the Vedas contain names of all things. i 

“You have cited Kapila, too, as a witness for the 
divine authority of the Veda. How a person that disbelieves 
the existence of the Deity, can bear testimony to His word is 
a problem which it is impossible to solve. But Kapila’s 
attempt to prove the authority of the Veda gives us an Ansight 
into a theory which most of the schools held on this point, but 
which is now little thought of by their followers. ‘They looked 
upon it as a talisman,—acharm. Kapila grounds the authority 
of the Veda on the perfect knowledge of its utterers, and on 
its practical success, as in the ayurveda, or the medical trea- 
tise. But he denies the possibility of its having an author of 
any kind. His reasoning on this point is analogous to that 
which he used in denying the existence of a Supreme Being, 
He says it could not be the production of any personal being, 
because there could be no personal being competent for the 
task of composing it. A person must either be free or in 
bondage. A free person would not, and one in bondage could 
not, compose it. A free person would not, because, (as Vij- 
hana Bhikshu* expounds the last sutra cited by yourself) not 
being subject to a motive, he would not impose on himself the 
task of composing such a work with its ‘thousand ramifica- 
tions,’ and one in bondage could not, because he had not the 
omnisclence necessary for the office. The fact of the first per- 
sonal being having uttered it, does not constit ute it his work ; 
forit is only essays? intelligently and elaborately composed, that 


एवं दशदिनान्याहारमप्राप्य क्षत्रियात्‌ प्राणसंशये ब्राह्मणात्‌ मक्ष्यापहरणं न 
दोषायसाहु: | 
fe यस्मा द्विषाणी तस्मादश्वः | 


` जीवन्मुक्तधुरीणो किश्णुर्विशुद्धसत्वतया निरतिशयसर्वज्ञोपि वीत anata 
सहस्तश्ञाखवदनिर्माणायोग्यः | अमृत्तसत्रसर्वज्ञलादेवायोग्य इयर्थः ॥ 

` यस्मिनद्टेपि कतबुद्धिर्पजायते तत्‌ पौरुषेयं ॥ sun. Sut, ९:७0 
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may be called anauthor’s work. But the Vedas issued from the 
self-existent by the power of adrishta, like breath, without 
any deliberation on his part. And the self-existent himself is 
no God on Kapila's theory. 'l'he Vedas therefore are destitute 
of any external authority, and it is only their internal self- 
evidencing virtue!, by force of which they challenge our 
obedience. र 

“Kapila is not singular in his view of the authority of the 
Veda. Vyasa, S’ankardcharya, Jaimini, S/ayana, and others 
hold substantially the same opinion. But Kapila disavows 
the doctrine of its eternity’. He calls it a product. And here 
we have an extraordinary theory of a work, which is neither 
eternal, nor the composition of any person, divine or human, 
bond or free. 

“But Kapila's theory cannot astound us more than that 
of a large and influential class of the followers of Jaimini, the 
author of the Purva Mimánsá. Jaimini contends for the 
paramount authority of the Vedas, and the universal obliga- 
tion of Dharma, or the sacrificial works enjoined in their texts. 
Now religious injunctions can only have their authority from 
the sanction of God's will. To say that there can be a religion 
without God, is to say there can be a law without a law-giver, 
ora verdict without a judge. Jaimini however says nothing 
about a God. We are to be bound by words of which there 
was no intelligent utterer. Some of his followers have gone 
the length of denying the possibility of an original utterer, a 
First cause of the Vedas, ridiculing the idea, as if it were 
hunting after a rabbit's horn—a sheer impossibility. 

“It is the school of Prabhákara that talk in this bold and 
audacious way. ‘An injunction, they say, implies a saying 
‘that moves to action. Hence is the authority of the Veda 
‘only in regard to acts. How then do we learn about objects, 
“or existent substances? By the explanatory remarks and 
‘the mantras, (hymns or incantations). The Veda does not 
‘teach any thing liable to contradiction: hence there can be 


c s ` EN AVES Ae 
TREAT किन्तु बृद्धिपूर्वकत्वेन । aan नि:श्वासवदवादष्टवशाद- 
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‘no fear of there being any incongruity in itl.’ This implies 
that the Vedas have nothing to do with existent substances 
which cannot be established for certain. T here are no object- 
ive truths taught in them. You have only to follow out their 
injunctions and perform the established ceremonies. ‘What 
‘is good? That which leads to supreme enu Such as the 
“performance of the jyotishtoma and other sacrifices. What 
‘is evil? That which leads to ruin, such as theft?’ As to 
the origin of the Vedas, one is to restrain his curiosity. The 
doctrine amounts to this that we can know of no being that 
could have composed them. If you talk of deducing the 
authority of the Veda from an author; the question will recur, 
and whence the authority of that author? Such authority, 
again, can only be settled by a text, and hence there will be a 
vicious circle. The Veda you see; its author you do not see, 
You have ocular proof of the existence of the Veda. You 
have no proof of the existence of its author. Nor is there any 
necessity for speculating about an author, for the un-beginning 
or eternal tradition of society is quite enough. The following 
extracts will show how some of the staunchest advocates for 
the Vedas argued on these points. 

* Persons use language in order to communicate to others 
‘something which they know. But that which is not appre- 
‘ hended (on proof) cannot be known, hence a person’s words 
ought to be supported by some other proof. ‘Therefore it is 

said that a person cannot know any thing without a text (of 
“the Veda). But why should we say ‘ without a text,’ when 
. We ought to say ‘without some other proof’? And even 
though the aim [of the assertion ] be some act, still ought not 
i texts to have a personal utterer ? [No!] Without a text 
र (the utterance could not be proved), * Thus Dharma is 
established as derived from 


कथं तहिं भताद्यर्थावगतिः । 


* वेदे पृनर्वाधकज्ञानाभावात अथौसंस्पर्शिता agf 
नास्ति ॥ 
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‘ proof. How is this established? In consequence of the futility 
* of other proof than traditional instruction, it is impossible to 
* introduce any prompter [of Dharma. } 

“Observation is everywhere a proof with us, A work tbat 
is seen is independent of any person's exertion, because no 
‘ person could be proved (as its author) . It is dependent when 
it is not known at the first application, and is known at another 
application. If the injunction does not teach (or persuade) 
‘at the first hearing, what is the meaning of its being an 
*author's work? If again an author's work may be not of 
time, that is only establishing an established point, for the 
‘meaning of those who speak of the sabda [Veda] as proof 
‘is precisely that it is independent of any person's exertion 
or of any other aid. 

‘ Now relation is that by which the sense is known when a 
word is known. * * But is there not another relation than 
“this of a name and its object? That is an unreasonable 
‘saying, for even then the relation between the thing to be 
“apprehended and the causer of the apprehension is of the 
' same character as that of the name and its object. But why 
[the Mimánsaka asks] is this objection? * Because, [the 
‘opponent of Jaimini’s theory replies], as before explained, it 
‘(the Veda) as an author. Hence we believe that the Vedas 
' were composed by some person who had settled the relation of 
' the words with their meaning. And thus are they dependent.’ 
‘ To this now it is replied. It has been proved, that because 
' of the relation not being caused by any person, the old usage 
‘of society is without a beginning. How is this? On this 
“question the reply is, because of the want of a person to 
‘create the relation. The reply is not to the purpose. It is. 
‘ The object is to exclude that which is opposed to the no- 
"beginning theory. But why do youfear that it is opposed 
‘to your theory ? Yes, we fear, because though it has been 
. Proved that the sense of wordsis determined by then-begin- 
“ning usage of old, yet if an author were allowed, then a 
‘ beginning must come perforce, like the vriddhi of certain 
,Yowels after a (in grammar). ‘Vherefore the idea of truth 
"must be excluded. 

* The Veda cannot be proved [to bean author's work] by 
$ the first kind of inference, because the old usage of society 
; 18 without beginning. It cannot be established either by per- 

Eos ; or inference & priori. : A 
* Even if it could be shown that the Veda had fallen into 
oblivion, still we could not, without further proof. establish 
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‘any other relation. In the case of an existing substance 
; missing, we could not, without proof, faney it to be a rabbit's 
‘horn. Suppose oblivion were esta blished, what र the object 
‘forgotten? The very thing that we desire to demonstrate» 
“Well then, it itself is a proof, the oblivion. : 

‘ If, [says the opponent of Jaimini] non-perception were 
“only possible of existent things, then who can say there 
‘is no rabbits horn? But [replies the Mimánsaka] we 
“do not adduce oblivion of non-perception as proof, we 
‘only bring it forward to refute the absurdity of assignin 
"त Cause to an object established by perception. Because there 
‘may be a non-perception (or missing) of perceived objects, 
‘like pots, you cannot for that reason imagine the existence of 
‘the rabbit’s horn. The non-perception of a perceived object 
“is dependent on another cause, but the non-perception itself 
* 18 simply the non-perception of a non-perception. 

‘ But how is it, [asks the opponent of Jaimini] that the 
‘author of the relation is not inferable from the non-under- 
‘ standing of the sense after the first hearing ? 

‘If on the first hearing, [replies the Mimánsaka] the sense 
‘is not comprehended, what do you get from it of an author of 
‘the relation? If Devadatta is not found at home, what does 
‘if prove of his being without ? 

* But does not conversancy itself presuppose that it is a 
प work ? How ? Thus, that such a one Is its utterer, But there 
‘can be no meonclusiveness in that which is seen. We see 
,in the case of boys that the sense of words is arrived at by 
, ere practice. Therefore of an object which is seen by per- 
, ception, it is not consistent to speculate about an author. 
? This is another reason for excluding an instrument [or origin- 

gator! of the practice. Even if the relation [of words with 
: ae aed were itself [an author's] work, its production 
‘ e SUN themselves unseen, would be excluded by 
; B i md st phe case. The relation being therefore 
emp his notion of à 8 के pont i ' simil 

“iby (with toe xx an effect is owi ng to the expansion of Si 
aeai eve) - But here dissimilarity being perceiv i > 
त i T 2 proof (of a cause). If you say there can us 
«° Production without dissimilarity, it only establishes your 
_nconsistency. By this very reasoning thor, his desire 
and recollection re all RA ning, an author, 

, refuted. 

other feelings being mere material affections 


' Pleasure and 
Properties of matter, Now one that : 


E en only be descri bed as 

aS no quality or prone. [ i 
quality or Property cannot affect that which has. 
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‘Other adepts,in Brahma (Vedantists) say that from the 
* word author, from. remembrance, from. desire, ihey find the 
‘existence of a spirit different from the material body and its 
* organs. Hence they conclude there is an existent Spirit as 
‘author. But [the Mimánsaka asks] is he not also described 
‘as without work or agency? Thus the illustrious comment- 
‘ator [Prabhákara] refutes those reasons for taking that to 
‘be a spirit [or reality] which is no-spirit (or unreal). 

‘Without a sensuous perception of the spirit itself, there 
‘cannot be this inference | of a spirit]. 

* Perception can only be allowed as a proof in the establish- 
‘ment of the Supreme [Spirit]. Tt is useless to talk of infer- 
*ence. 

‘Tf the adepts in supreme Brahma (Vedantists) come to the 
‘conclusion that what is perceived is untrue, the real is not 
' perceived, then we would simply bid them adieu with a bow. 

‘If there be nothing but knowledge, then knowledge itself 
‘would be disproved. 

‘If the spirit is to be known, then the instrument of the 
‘knowledge and the knower cannot be said to be excluded.” 


‘art हि अर्थ परस्मे प्रतिपादयितुं पुरुषा: प्रयुञ्जते वाक्थानि नचाप्रती- 
asgi ज्ञातो भवतीति प्रमाणान्तरसंवादिना पौरुषेयेण वचनेन भवितव्यं 
तदिदमुक्तं अशक्यं हि तत परुषेण ज्ञातमृते वचनात इति नन्‌ अशक्यं हि 
तन पृरुपेण ज्ञातुमृते प्रमाणान्तरादिति वक्तव्ये ऋते वचनादिति कोमिग्रायः 
उच्यते नन्‌च कार्य्यार्थल्वेपि पोरुपंयतयैव वचसः प्राभोतीन्यल्यपरिद्दाराथी- 
मिदमच्यते RA वचनादिति ॥ 

अतः पुरुषारम्परायामपि न प्रमाणान्तरगोचरी धर्म्म इति कथं Tate 
तिर्व्या 1 TUTE TAP AA पपत्त्या किमप्यूपलम्मकमस्तीति न HH 
कल्पयितु tt 5 

aaa नो दर्शनं प्रमाण मिति दृष्टं fe कार्य्य त दबप्रयत्नानपेक्षं पुरुषानुप- 
Sà: सापेक्षञ्च प्रथमप्रयोगानवगतेः प्रयोगान्तरे चावगमात यदि प्रथमः 
श्रो न प्रयाययलि क्तकस्तहिं कोभिप्रायश्चोदकस्य यदि तात्रते क्रतकः 


2 
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“I need not multiply these extracts, but the Passages 
already given show that Kapila was not the only niriswara, 
or atheistic, teacher among the Brahmins. A large body di 
the followers of Jaimini openly inculeated the, same idea, 
Indeed they went a good many paces beyond the author 


कार्यो न सामथिक इत्यमिप्रायः ततः fus साध्यते पुरुषान्तरप्रसयानन्तः 
रानपेक्षता aise प्रमाणमिति वदतो मिप्रेता ॥ 

नन्‌ चासी संज्ञासंज्ञिसम्बन्ध: तस्मादन्य एवायं सम्बन्ध इति मन्यते तद- 
यक्त तत्रापि प्रयाव्यस्य प्रयायकस्यच संज्ञासंज्ञिसम्बन्धल्क्षण: सम्बन्ध इति 
सण्वाय॑ ज्ञाप्यज्ञापकलक्षण: सम्बन्ध उक्तः ॥ 

कुल एतत्‌ । कृतक इति पूर्व्वोपतर्णितेनेवा भिप्रायेणोक्तं तस्मान्मन्यामहे 
केनापि पुरुषेण शब्दानामर्थे: सह सम्बन्धं कृत्वा संव्यवहतु वेदा: प्रणीता 
इति सापेक्षचमुपसंहृतं तदिदानामुच्यते । अपौरुषेयत्वात संबन्धस्य fag 
मिति वृद्धव्यावहारस्थानादितोपन्यास: । किमिदं तर्हि प्रश्नोत्तरं कथमिति 
पृष्ट पृ रुषस्य सम्बन्धुरभावा दित्यृत्तरमयुक्तं अनादि प्रतिपश्च निरासाये दमच्यते 
कथं पुनरिदं प्रतिपक्षतया शडून्यते अनादिनापि वृद्धव्यवहारेण शब्दार्थावः 
गमसिद्धी यत्न कत्तोपलम्यते अत्ना दिमत्तेव बलात प्राप्नोति वृद्धिरादैजिति का 
तस्मात कर्त्रपलम्भो निराकरणोयः ॥ , 

तत्राद्य॑ केवलानुमानागमप्रमेयता तावन्न मम्भवति अनादी वृद्धव्यवहारे 
प्रयर्थिनि amm gad तत्पूत्वकचागमानमानं निरसनी यमिति तस्मादप- 
TATA ॥ 

यद्यपिच विस्मरणमुपपद्यते तथापि न प्रमाणान्तरेण सब्धन्धान्तरं प्रति- 
फ्येमहि यथा पिद्यमानस्थानुपलम्मो भवतीति नैताबता विना प्रमाणेन शः 
विषाणं प्रतिपद्येमहि यद्यपि विस्मरणमृपपद्यते इति कि विषय fud 


विस्मरणमुपन्यस्त यति तावत arated तदिदमेव प्रमाणं . qaa Tam 
रणोपपत्ति: ॥ : 
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of the S'ankhya. » For they contended that since the existence 
of a soul, as distinct from physical organization, is not an 
object of sensuous perception, it could not be one of Inference, 


यदि विद्यमानस्थैत्रानुपलब्धि: केन वा शक्यते वक्तुं राशदिषाणं नास्तीति ॥ 

नेवेयं प्रमाणतयोपन्यस्यते निस्मृतिरनपर्लाब्धर्वा किन्त उपलब्धम्या yey 
क्ारणदोषनिराकरणायेदमुच्यत यथा घटा देरुपछम्बस्यान्‌पलञ्धिरस्तीति नेता- 
बना शशवरिषाणस्थास्तित्व॑ं शक्‍्यत वक्तं उपल ब्धिविषयस्यानपळधिः कारणा- 
न्तरमपेक्षते अनुपलब्धे: पृनरनपलब्धेरेबानृपळब्वि: ॥ à 

नन्‌ सम्बन्धस्य gal कथ पुनरसी नोपपद्यते प्रथम श्रवणे्थानबगरी: ॥ 

यदि प्रथमश्रवणेरयोन प्रतिपद्यते किमायातं सम्बन्धस्य कत्त्रेबं तहि यदि 
गृहे देवदत्तो नोपलभ्यते क्रिमायातं वहिर्भात्रस्य ॥ 

aaa व्य॒तपत्तिरपि कारथ्यतामपेश्षते एव । कथं । अयमस्य वाचक 
इति ॥ 

नहि cad नाम व्यवहारमात्रादेवहि बालानामतरगर्तिदष्ट ama 
IAZ एव उपपद्यमानर्थे न कत्तु: कल्पोनोपपद्यते | इदमपरं व्यवहारा- 
नोपयिक । za हि सम्बन्धे अढ्श्यमानस्यार्थस्य देवादेः संबन्धक्ररणं अश- 
क्तिस्तुपवार्य्य॑तेव तस्मात औतपत्तिकत्वात सिद्धं अनपेक्षत्वं ॥ 

अतः सभावसन्ततिहेतकमेत्रेदं कार्य्यज्ञानं नाव विसद्शोपलन्धो प्रमाण- 
मस्तीत्युपसंहतं । यदिच विसभागादृते नोतपत्तिः स्यात्‌ अन्यवस्थेव स्यात 
अनयैव यृत्तया कर्ततुशब्दार्थ इच्छास्मृतिश्व प्रत्युक्ताः ॥ 

येपि सुखादय उपन्यस्ताः तेपि भूतविकारहेतुत्वात भूतगुणा एव शक्यन्ते 
वक्त नह्यगुणो गुणिनं विकत्तुम॒त्सहतें ॥ 

अथापरे amar: कर्ता भिधानातसमृतेरिच्छातश्च महदादि भृतपर्व्यन्ताच्छः 
"राद तिरिक्तमात्मानमुपलभामह zfa प्रतिपन्नाः तस्मात्सिद्ध आत्मा agam: 
नेन्वसी निष्क्रय इत्यभ्युपगतं | 


a 2 


N 


376 DIALOGUE X. : 


either. Thought and feeling they considered to be affections 
of our corporeal members. d pe with a view to defend 
the paramount authority of the Vedas that they were led t; 
this atheism and materialism. . र 9 

“ I cannot say that the principles on which they based their 
reasoning are peculiar to themselves. „Al schools of Brah. 
minical philosophers considered the mind, the instrument of 
thought and feeling, as a sort of material organ, which can 
only co-exist with the body. But they recognized an tma, or 
spirit, as the owner or director of the mind and other organs. 
The school of the Prábhákara Mimánsa appear to deny such a 
director, and to assign all mental phenomena to the physical 
organization. And yet they are staunch detenders of the Vedas. 

“ Thirdly, therefore, I ask,.what can the Vedas possibly be 
in the conception of Brahminical philosophers? Not the word 
of God, not a revelation of His will, such as you justly say is 
needed for our guidance under bewildering circumstances, but 
something which, certain of them aftirm, mechanically issued 
from Brahma, like smoke from burning fuel, somethi ng which, 
others declare, was educed from the elements, something which, 
others again tell us, is eternal and independent of a cause. 
But what that thing is, it is impossible to gather from them, 
unless it be a charm or a talisman. They talk of it as articu- 
late sound, but what is articulate sound without a sounder, an 
utterer? And they all identify it with the Rich, Yajush, 


तस्मादनात्मन्यात्मबुद्धिहेतवोमी निराकरणीयतयोपन्यरता भगवता भाष्य- 
कारेण ॥ 

"THERE प्रयक्षेणान्‌पलम्य नेदमनमानं cep ॥ 

अथ परस्यापि प्रतिपत्तौ प्रययक्षमंव प्रमाण मिति मतं अनमानोपन्थासो 
निरर्थकः ॥ 

यदि परंत्रह्मविदामेष निश्चयः यदु पलभ्यते तदसत्यं नोपलभ्यते dud- 

> 

मिति नमस्तेम्यः ॥ ` 

यदि तिज्ञानादन्यं नास्ति विज्ञानमपास्यतं | 

daa ह्यात्मनो ज्ञानज्ञातणी न व्यतिरिक्ते शाक्यते: बक्तं ॥ 


Indrachriya Saraswati. 
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gaman, and Atharvan. Singularly enough, they know nothing 
about the date or circumstances of these compositions. Jt is 
clear, however, that whatever the eternal sound of the Veda 
may have been, it could not have been committed to writing 
without a “fresh revelation from God—without the direct 
inspiration of His Spirit. . Such revelation must be impossible 
on the theory of the atheistical writers I have noticed. And as 
tothose that were theists, they do not pretend to give us any 
account of such a repeated revelation. They all talk indeed of 
tradition, but you will admit that tradition cannot be trusted 
as an infalliable guide. 

“ Again I ask, what are the Vedas? In the S'atapatha 
Bráhmana, it is said, ‘ He (Prajapati  brooded, &c. over 
* [i.e., infused warmth into] these three worlds. From them, 
‘thus brooded over, three lights were produced,—fire, this 
‘which purifies (. e., pavana, or the air), and the sun. He 
‘ brooded over these three lights. From them so brooded over, 
‘the three Vedas were produced,—the Rig-veda from fire, the 
‘Yajur-veda from air, and the Sama-veda from the sun. He 
‘brooded over these three Vedas. From them so brooded over, 
‘three seeds [or essences] were produced,—bhur from the 
‘Rig-veda, bhwvah from the Yajur-veda, and svar from the 
* Sama-veda!.' r 

“What were these productions? Mere sounds, or writ- 
ings on paper, or palm leaf? In either case how could 
they be generated by brooding over fire and the sun? 
What again is the meaning of the production of bhur, 
bhuva, svar by brooding over the Vedas? The Chhindogya 
and Manu speak in a similar way of the origin of the Vedas. 
(See the passages in Dr. Muir's Sanscrit texts) Kulluka Bhatta, 
in explanation of the difficulty we have stated, says, ‘ The same 
“Vedas which [existed] in the previous mundane era (Kalpa) 
‘were preserved in the memory of the omniscient Brahma, who 
' was one with the supreme spirit. Jt was those same Vedas 
, that, in the beginning of the [present] Kalpa, he drew forth 
‘ from fire, air, and the sun : and this dogma which is founded 
‘upon the Veda is not to be questioned, for the Veda says, 
i The Rig-veda comes from fire, the Yajur-veda from the 

sun.” i 


,, Another commentator on Manu, Medhatithi, explains 
this Passage in a more relationalistic fashion, ‘ by remarking 


. 1 Dr. Muir's Sanserit Texts, 
BBR 
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‘that the Rig-veda opens with a hymn to fire, and the Yajur- 


" z ir is - dts 
‘veda with one in which air is mentioned’. 


* Manu adds, * Prajapati also milked out of the three Vedas | 


€ the letters a, x, and m, together with the words bhür, bhuvah, 


‘and svar. The same supreme Prajapati also míilked from | 


3 f the three Vedas one of the [three] lines of the text. 
हि hd न [or gayatri], beginning with the word tat. The 
‘three great imperishable particles ( bhitr, bhwvah, svar) pre- 
‘ ceded by om, and the gayatri of three lines, are to be regarded 
‘as the mouth of Veda [or Brahma | 2. à 

“What in the name of common sense is the meaning of all 
this? What is milking of letters or words from Vedas > The 
explanation of Medhatithi only shows that the difficul ty had 
occurred to him, but it does not at al ] remove it—for not only 
is nothing said as to the signification of the extraction of the 


S'aman from the sun, but the explanation about the Rich and © 


the Yajush too is very unsatisfactory. : i 

“The S/wetds'watara Upanishad, however, gives a different 
story of the origin of the Vedas. The Supreme Being is there 
set forth as its imparter to Brahma’, and the Harivans'/a says, 
"For the emancipation of the world, Brahma, sunk in eon- 
‘templation, issuing in a luminous form from the region of the 
* moon, penetrated into the heart of Gayatri, entering between 


. ‘her eyes. From her there was then produced a quadruple 


‘being, lustrous as Brahma, indistinct, and eternal, undecay- 


“ing, devoid of bodily senses or qualities, distinguished by the 


_ attribute of brilliancy, pure as the rays of the moon, radiant, 
‘and embodied in letters. The god fashioned the Rig-veda, 
‘with the Yajush, from his eyes, the Sama-veda from the 
“tip of his tongue, and the Atharvan from his head. The 
* Vedas, as Soon as they are born, find a body (xtra). Hence 
‘they i their character of Vedas, because they find (vin 
‘ danti) that abode. These V. 3 
“eternal Br 
‘form, with 

“ In the Rig 


> 


A हह. 


E 


2 Thid. : 
* Dr. Muir's Sans, Texts. 5 Ibid. 
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‘sprang, the Yajush sprang from time.’ The Bhaga 

« Toad says, “From these three letters the divine "cal 
*born being created the various letters of the alphabet, 
‘distinguished as inner (y, 7, १, v), ushmas (s', sh, s, h), vowels, 
‘Jong and^short, and consonants, With this [alphabet] the 
‘omnipresent Being, desiring to reveal the functions of the 
‘four classes of priests, [created] from his four mouths the 
‘four Vedas with the three sacred syllables and the omkara’}, 
* Again, ‘There was formerly only one Veda, the sacred mono- 
‘syllable om, the essence of all speech ; only one god, Narayana: 
‘only one Agni, and [one] caste. From Purüravas came the 
‘triple Veda in the beginning of the Treta age?’ 

“The learned Rishis who propounded these theories of the 
production of the Vedas must have calculated on the per- 
manence of a state of popular ignorance in the country. They 
could hardly have expected criticism or cross questioning from 
their readers, For even this meteoric origin of their s'ástra 
is related in a slovenly manner without any regard to consist- 
ency. At times we hear of the Gayatri being the mother 
of the Veda which was produced from it ; at times, again, the 
Gayatri appears to be the child of the Vedas, having itself 
been milked from them ! 

“Now before we can absolutely submit to the guidance of 
the Vedas, is it not a solemn duty to ponder these unmeaning, 
incoherent, and inconsistent descriptions of their nature rd 
origin? I cannot at all gather from any of these descriptions 
what the substance, called Veda, was at its production, 
and certainly it could not be eternal, without falsifying some 
of these accounts.” 

A’gamika.— The substance, called Veda, must at first have 
been sound, or words uttered, but not written down.” x 

S'atyakáma.—' What can be the meaning of producing 
words from fire, air, and the sun, or of extracting bhur, 
bhuvah, svar from words or sounds? Elsewhere, the Vedas 
are said to have been breathed out.. What is meant by this ? 

rahmá, or whoever was the producer, emitted the sounds or 
Words at the beginning, for that is what most hc T say- 

ere there any person present to hear those sounds ? f 

A'gamika.—* There was no person present when the sounds 
uttered, but the same words were afterwards written down by 
the persons to whom they were revealed.” a: 
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1 Tbid, * ibid, 
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kanut.— What evidence have you of, that? How do 
ie were revealed to the writers in qunm and 
not produced from their own Imaginations? n story of 
their original extraction from the elements, even if it could be 
made intelligible, can have no practical use य their | 
authority because we have no means of nowing any th; 
beyond what is written, and what we require is evidence of the | 
HE श Co का in many instances claim _their writings | 
l as their own productions, and not as communications of pre- 
existing sounds. And this leads me to the fourth question, 
what are the claims set up by the Vedas themselves ? The 
following are but a few among many pas sages which haye been 
cited by Dr. Muir to show that the rishis claimed their 
1 compositions as the products of their own minds :— 


1 “This hymn, conferring wealth, has been made to the divine 


५ race, by the sages, with their mouth for in presence of the 
j » 
| SSH 


“ These, your ancient exploits, O Asvins, our fathers have declared, 
Let us, who are strong in bold men, making a hymn for you, 0 
bountiful gods, utter our offering of praise.” 

* Nodhas, descendant of Gotama, fashioned this new hymn for 
[thee] , Indra, who art of old, and who yokest thy steeds," etc. 

“ Desiring wealth, men have fashioned for thee this hymn, as 8 
skilful workman [fabricates] a car, and thus they have disposed (lit. 
fashioned) thee to (confer) happiness." 

O divine Maruts, fashioned by the heart, 
has been presented by the mind [or, according to Sayana, ‘ let it be 

! received by you with a favourable ming’) ." 
Ei “Thus, O hero, have the Gritsamadas, ते 
rit for thee a hymn, as men make roads.” 


esiring succour, fashioned 
« , s (Sayana explains vayuna by 
toad ;" but it generally means knowledge). 


f 
an 
| | “ We generate a hymn, like pure butter, for Agni, Vaisvanara, who 
: | Promotes our sacred rites.” 
E * I have generated a new hymn to Agni, the falcon of the sky ; who 
IN ; 
à 

1 


Ron us wealth in abundance.’ d 
“ Indra, the wise rishis, 1 i a 4 nerag 
` owas 1s, both ancient and modern, have ge 
he soma, cheers not Indra unless it be poured out ; nor do liba- 


t T! 
tions [gratify] Maghavan when offered without i To him 1 | 
uf a priest. o 
generate a hymn such ag may please him, that, after the manner of 
men, he may hear our new [song]." 
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"In like manner as I spread the sacrificial grass to the N 
(her) , 50 do I send forth to them hymns, as the wind १ 
clouds; to them (I say), who bore off to the youthful Vimada his 
bride in a chariot which outstripped the enemy’s host.” 

"The devout sage, deeply versed in sacred lore, sends forth his 
hymns to you, O Mitra and Varuna. You mighty gods, receive his- 
prayers with favour, since ye fill [prolong ?], asit seems, his autumng 
by your power. 


A'gamika.—'" I cannot deny the force of your arguments, 
Satyakima, and yet I am far from being convinced. The 
resuli of our conferences hitherto has been to weaken the 
foundations of human belief, and foster a spirit of universal 
scepticism. There must be a grave error somewhere in all 
this. To disprove a certain position is not to find out the 
truth. And if there be no truth in the texts of the Vedas, or 
the aphorisms of philosophers, where are we to go in search of 
it? The characteristic of righteous men is to set forth Faith, 
as the poet says', not scepticism. Our studies, speculations, 
and discussions cannot be considered successful, if they end in 
the conclusion that there is no truth in the world. Our faculty 
of reason could never have been granted by the Almighty 
for that; it is doubtless intended to put us in possession of 
some definite and positive truth, to discover His will in nature 
and in His word, for it is preposterous to think of discovering 
His will for all practical purposes without His word. Surely 
He could not have left us in the dark destitute of a revelation 
of His will. Like yourself I find it difticult to believe that He 
would be deliberately deluding us by the projection of an 
illusion. But I cannot on the other hand understand that he 
would leave us, without an dgama, or revelation, to follow our 
own bewildering reason in things beyond its range, and thus, 
in another way, consign us to inevitable delusions. Hence my 
still cleaving to the hope that the Vedas may contain His 
word notwithstanding all you have said. We must have some- 
thing on which to repose our faith, or our minds must be 
tossed to and fro by the waves of doubt and disputation, like a 

oat without a rudder on stormy waters. I cannot say that 
eur conferences have at all tended to the discovery of that 
something.” : 

Satyakéma.—* I perfectly agree with you here, Meu 

Ou are quite right in saying that belief, not scepticism, is the 
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end of human study, but not belief of every kind Ag 
to be in a state of doubt, to believe in falsehood is Eos as 1 is 
To get rid of error is a most important step toward i 
covery of truth. You will allow that he who removes ru ९ dis. 
in order to secure a good foundation, assists in^ rai rubbish 
superstructure, as much as he that puts in layers of bai Fe 
If the foundation of your house be radically bad, so ud 

el supply of props or buttresses will save the buildin, E 

| doubtless be thankful to the man who points out ui A ‘wal 

| you, and you will admit that your wisest course th Mas 
1 itup. You dig up, however, only to build anew ad is to € 

so, you do not recklessly throw away all the brick o dom 

| rials of the old edifice. Whatever is good yov 5 and mate- 
pleasure, not only because that is the dictate ve E me VEG 
also because a stone that has stood the encroach MAE ५४ 
uninjured, in a certain locality, has proved i प of time, 
that locality, and must be preferable t S E adaptation to 
pee of the old building may be depended sporis = | 

ently than new ones." moron) 

A'gamika.—^ I do not understand what you 
have certainly dug up the foundation b a... 
revelation of God’s will tan y condemning the only 
as to bricks, I réally d. to which we looked for guidance. And 
f १001000 y do not know whether you have left any | 
1 Satyakáma,—''I h ‘ 

E uU. ror em condensing ME 
synonymous with ihe rejectio ० eir condemnation is not 
does not disallow the true coi n of all revelation. A person 
Bo " VOR UEM one.” n, merely because he refuses to 
& “gam ‘a.— But is : 
nding fault with the Vol, Jour true coin? you axe ol 
h S 1 e Veda. We say G y 

ru io tie beginning, You ee od communicated 

D ai ya ama.—“ I cert Fe , 1 INO, x 
primitive Revelation of a ll. say, No, to thee MM 
Bala daira, you, only mean that God 1, 7 eee ची 
will in the beginning, and if ee gave an पटक ie | 
प being recorded in the Rich. Y lo not insist on that utter 

am sure we are both of the HORUM Sáman, and Atharvan, 

ion.” ) 
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—in other words without a fresh revelation. You hay 
e dios to offer in favor of the Rich and others being Fas ira 
after-revelation, and the books themselves purport in some 
laces to be ordinary human compositions. 

«T cannot join you in saying that an unwritten revelation is 
ofnouse. It serves the immediate object of its utterance, and, 
notwithstanding the mistakes and errors incident to human 
tradition, there is some utility in its oral transmission. Gold 
with alloy may still have some value. But I agree with you 
so far as to believe that revelation, thus transmitted, becomes 
mixed up with human errors, and gradually loses its influence. 
Unless it were recorded under divine inspiration, it could not 
be a trustworthy guide for all ages. 

* But that the oral transmission of unwritten revelation is 
not altogether useless is apparent from the fact that the Brah- 
minical systems, notw ithstanding all their errors, have at least 
one great truth lurking in them all.” 

A’gamika.— What truth do you allude to ?"' 

Satyakama.— The fact of a primitive Revelation. No case 
has been made out for the Rich, Yajush, Sáman, and Atharvan, 
but the fact of a primitive Revelation from the Almighty can 
admit of little doubt, and the idea, almost universal in India; 
of an eternal Veda, may be accepted as an evidence of that 
great fact. The zealous apologist for the Vedas, the author of 
the Prior Mimánsá, himself suggests some such consideration. 
His argument is that the Vedas are eternal, for sound is eternal. 
People may naturally wonder at the confidence with which 
this argument is broached. What especial connection, it may 
be asked, is there between the Sédhya and hetu, between the 
thing to be proved and the reason adduced. If the eternity of 
sound were admitted as a reason for the eternity of words, 
phrases, and sentences, all words, phrases, and sentences, and 
consequently all compositions must be eternal. How could a 
philosopher offer such a poor argument to his readers? How 
could he rely on its satisfying those who had reasoned so strongly 
agamst the Mantras and Brahmanas. 


eye i 
“The mystery can only be explained on the supposition of 


Some distorted tradition existing among the Brahmins of a 
primitive revelation from God. By s'abda, or sound, as an 
Instrument of true knowledge, they meant the teaching of am 
infallible author, T hose, who, like Jaimini, would not allow 
that the Vedas had an author, still understood s/abda in the 
sense of an infallible teaching. When, again, they speak of 
Sabda as eternal, they suggest the idea that there was an 
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infallible teaching co-eval with the creation,of man. This; 
the only sense in which their language becomes intelli us is 
and, whether they understood their own minds or not d. 
they were conscious of what they were propoundin orn dl 
can find no difficulty in admitting that a great trut fi ise A 
in their words. The reason they give for their वडा 
thus expressed : ‘It is eternal, for its manifestation ee 
the benefit of others'.’ was for 
** Jaimini’s theory, then, amounts to this, tt 
infallible Geshe trom the beginning ir tke en Bn 
others. This theory we may cordially accept as a te " WU 
to the fact of a Primitive Revelation. We may well E es 
granted that an infallible teaching was available ‘ fo o. 
benefit of others,’ when sentient creatures were call ds bo 
being. We can have no difficulty in believing I P 
Almighty made a communication of His will t -—— 
parents when He created them. How de Wa 
bei n i - r pendent human 
eings are upon external aid for years after their bi i 
known to all men. They are quite powerle T अकए। 
children. They necessarily look to ihr pari E ne 
ians for maintenance and education. But Phe f s and uas 
have had no earthly father to foster hin thang an a 
accordingly almést inevitable that He, wh e inference is 
ear theae time with | Ww ; o gave him being, 
necessary for his guidance, That e such directions as were 
heard from His Maker, was a fab wach the it ae 
intended for the benefit of othe E ga an infallible teaching, 
with the commencement of I ers, १.९., mankind, and co-eval 
NOE. Macs anol redcon od society. 
rism, which certainly a nur iffering from Jaimini’s apho- 
our sense, whatever the author' commentator may construe in 
But then he proceeds to id rsown meaning may have been. 
वित with the Veda, And ne’ 28009 or eee 
attached to this word vu d And, here, the double meaning 
is by some defined to be b b 5 प cE a great error. Veda 
Sounds, or infallible 1 hi da vás'?, or a collection of words, 
ihe Veda is eternal for Ings. When Jaimini argued that 
thinking of this definition sonia is eternal, he was probably 
mous with sound, or infallibl ut if the word Veda be synony- 
e teaching, then the argument is 


1 s, 
: नियत aria परार्थत्वात्‌ ॥ १८ ॥ जें सं ॥ 
वेदशब्देन त ada i a 
तु Wee शब्दराशिविवश्षित: |) s‘ankara on the Méndukya. 
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atruism. If it signifies a specific collection of words, then 
the argument involves the false reasoning, it has horns, 
therefore it is a cow. Because there was some infallible 
teaching in the beginning, therefore the Rich, Yajush, ete. 
are eternal? Assuming, however, that the word Veda stands 
simply for a collection of words, or infallible teachings, the 
aphorism, 85 we have interpreted it, only amounts to the asser- 
tion of a primitive Revelation, which, as I have already said, is 
more than probable in itself. à 

“But, as we know that Jaimini contends for the authority 
ofthe Rich, Yajush, Sáman, and Atharvan, the signification of 
the word Veda must shift from the general to the particular at 
some point in the argument. The moment however the word 
stands for the Rich and the other three, Jaimini's argument 
must be repudiated. Because some infallible teaching existed 
in the beginning, some collection of sounds was given, it does 
not follow that the Rich, Yajush, and others are eternal. To 
say that man was created in the beginning may be a truth, but 
to conclude from thence that Vikramáditya was co-eval with 
the creation is a gross error. Similarly, to say that some in- 
fallible teaching was received in the beginning may be a truth ; 
to conelude from thence that the Rich and others were breathed 
out at that time is an error. ] 

“The assertion of Jaimini, that the Rich, Yajush, S'áman, 
and Atharvan contain the primitive Revelation is not proved. 
No one knows when, where, or by whom, those four works 
were written, and consequently no one can pretend that they 
are a record of the primeval Sound. On the contrary a critical 
examination of their contents disproves their authority. As to 
the argument that the Vedas must have proceeded from the 
divinity because no human author can be shown to have pro- 
duced it, it is not of much validity. Ifa stranger, or a man 
brought up as a foundling, came to you, and no one was able 
to give you an account of his paternity, you would not surely 
Eu that he was co-eval with the creation. 

. ^ And there is nothing in the general scope of the Vedas to 
Iustify the conclusion that they were revealed in the beginning. 

tis impossible to fancy what edification our first parents could 
derive from mere praises of the Sun, Moon, and Fire. If his- 
torical narratives were entirely excluded, the residuum would 
“© mere invocations of the elements, and a few ceremonial 
Injunetions, : $ 
५ A gamika—« But^you have not answered my question, where 


55 your true coin 2" 
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Satyakama.— The true coin I believe to be the Dies I 
has strong external evidences for its being composed under 
divine inspiration, and its contents are just what might he 
expected from a work intended for the spiritual instruction of 
VUE die I have often heard of the Bible, but what I 
cannot.fancy is the confidence with which you Speak of the 
external evidences of the Bible, while you summarily reject 
those of the Vedas.” a 

Satyakáma.—'* You have no external evidences for the Vedas, 
You have not the slightest idea of the time when, and the 
persons by whom, the Rich, Yajush, Sáman, and Atharvan 
were composed. There is a complete want of evidence here. 
As regards the Bible, it is, you must know, divided into two 
parts, the Old and New Testaments. The former was written 
by the prophets of the Jews, the latter by the apostles 
and followers of Jesus Christ, the Saviour of mankind. In 
both eases we have the evidence of miracles and prophecy ; the 
evidence becoming, in the case of the New Testament, espe- 
cially strong, because of its being confirmed by collateral and 
circumstantial proofs. Now to set your face against these 
evidences, simply because you have no external evidences for 


the Veda, would not be acting with the manliness of an 
inquirer after truth," 


t 


The future condition of many nations of Asia and of Africa 
were thus accurately predicted c 
circumstances attendi 
Chast Were in like manner foretold. Now since no man can 
obtain an insight into the future, beyond the ordinary range of 
anumana, or guess, by natural se c 
inference 1s inevitable’ th 
Testaments obtained suc 


nsation or reflection, the 
me ies Writers of the Old and New 

“T if T nowledge by divine inspiration- 
lived Ares one instance of such 17200 ता वी who 
te MT jundred Years before Christ, foretold tbe future 
our da है A 18 Own nation, which are Still being realized in 
Y5- At the time of the prediction, there was no Zakshana 
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x sign, from which the prophet might have formed an idea 
ot the calamities he was describing, especially since those 
calamities were, in some respects, without a parallel in the 
history of mankind. Consider now a few of those predictions, 
and the manner in which each was fulfilled. 

«phe following prophecies are taken from the 28th Chapter 
of the Book of Deuteronomy, and the statements representing 
their exact fulfilment, from a valuable work of a learned 
divine of the last century, Bishop Newton by name : 

PROPHECY. 

«The Lord shall bring a nation against thee from far, from the 
‘end of the earth, as swift as the eagle flieth ; a nation whose tongue 
‘thou shalt not understand.” 

FULFILMENT. 

“This description cannot be applied to any nation with such 
propriety as to the Romans. They were truly brought from far, 
from the end of the earth. Vespasian and Adrian, the two great 
conquerors and destroyers of the Jews, both came from command- 
ing here in Britain. The Romans too for the rapidity of their 
conquests might very well be compared to eagles, and perhaps not 
without an allusion to the standard of the Roman armies, which was 
an eagle: and their language was more unknown to the Jews than 
the Chaldee." 

PROPHECY. 

A nation of fierce countenance, which shall not regard the person 
‘of the old, nor shew favour to the young: 

‘And he shall eat the fruit of thy cattle, and the fruit of thy land, 
‘until thou be destroyed : which also shall not leave thee either corn, 
‘wine, or oil, or the increase of thy kine, or flocks of thy sheep, 
‘until, he have destroyed thee.’ 

FULFILMENT. 

‘Such also were the Romans : for when Vespasian entered Gadara 
Josephus saith, that * he slew all, man by man, the Romans showing 
‘mercy to no age, out of hatred to the nation, and remembrance of 
‘their former injuries.’ The like slaughter was made at Gamala; 
: for no body escaped besides two women, and they escaped by 
,Sencealing themselves from the rage of the Romans. For they 
: js not so much as Spare young children, but every one at that 

ime snatching up many cast them down from the citadel. 


FROPHECY. 
‘ tá And he shall besiege thee in all thy gates, until thy high and 
‘ nod walls come down, wherein thou trustedst, throughout all 
py lend : and he shall besiege thee in all thy gates throughout all 
Y land, which the Lorp thy God hath given thee." 


388 DIALOGUE X. 


FULFILMENT. 


ह 


ikewise the Romans, as we may pce in Josephus's history or 
Qi TUB Nm demolished several E DE before the 
besieged and destroyed Jerusalem. And ; Ex i हा Tu well be 
said to have trusted in their M and pe ec waits, lor they seldom 
ventured a battle in the open field. hey confided in the strength 
and situation of Jerusalem, as the Jebusites, the former inhabitantg 
of the place, had done before them : insom uch that they are 
represented saying (Jer. XXI. 13.) Who shall come down against 
us? or who shall enter into our habitation ? कक Was indeed 
a very strong place, and V E fortified both by nature 
and art according to the description of Tacitus as well as of J osephus: 
and yet how many times was it taken? It was taken by Shishak 
king of Egypt, by Nebuchadnezzar, by Antiochus Epiphanes, 
by Pompey, by Sosius and Herod, before its final destruction by 
Titus." 

PHOPHECY. 

* And thou shalt eat the fruit of thine own body, the flesh of thy 
‘sons and of thy daughters, which the LORD thy God hath given 
‘ thee, in the siege and in the straitness, wherewith thine enemies 
‘ shall distress thee: 

* So that the man that is tender among you, and very delicate, his 
‘eye shall be evil toward his brother, and toward the wife of his 
‘bosom, and toward the remnant of his children which he shall 
* leave : 

‘ So that he will not give to any of them of the flesh of his children 
‘ whom he shall eat: because he hath nothing left him in the siege 
: ord in ae straitness, wherewith thine enemies shall distress thee in 

all thy gates. 
a The tender and delicate Woman among you, which would not 
adventure to set the sole of her foot upon the ground for delicate- 
: p md tenderness, her eye shall be evil toward the husband of 

P rre M nomard her son, and toward her daughter. 
है ii m Ber young one that cometh out from between her 
ee ^u i» i er s Hat en which she shall bear: for she shall 
* wherewith thine of all things secretly in the siege and straitness, 

enemy shall distress thee in thy gates.’ 


FULFILMENT. 


mine in the city, and Josephus hath given so melan- 

that we cannot read it without shuddering. 
omen snatched the food out of the 
s and sons of their fathers, and (what 
heirinfants: and in another place 
ry house, if there appeared any semblance of 
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battle ensued, and the dearest friends and relations fought 
‘food, & a ther, snatching away the miserable provisions of life." 
«with one eae it was fulfilled above 1500 years after the time of 
vig ast siege of Jerusalem by Titus, and we read in Jose- 
inde y of a noble woman's killing and eating her own 
‘ne child. Moses saith, The tender and delicate woman among 
sucking ld not adventure to set the sole of her foot upon the ground, 
pss and tenderness: and there cannot be a more natural 
1 vol ; description of a woman, who was according to Josephus 
ith Es for her family and riches. Moses saith, she shall eat them 
RF cont of all things: and according to. Josephus she had been 
plundered of all her substance and provision by the tyrants and 
soldiers. Moses saith, that she should do it secretly ; and according 
to Josephus, when she had boiled and eaten half, she covered up the 
rest, and kept it for another time. 


ses 
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PHOPHECY. 

‘And ye shall be plucked from off the land whither thou goest to 
* possess it. 

* And the Loup shall scatter thee among all people, from the one 
‘end of the earth even unto the other: 

‘And among these nations shalt thou find no ease, neither shall 
‘the sole of thy foot have rest: but the Lorn shall give thee there 
‘a trembling heart, and failing of eyes, and sorrow of mind: 

“And thy life shall hang in doubt before thee ; and thou shalt fear 
‘day and night, and shalt have none assurance of thy life : 


FULFILMENT. 


* Now not to mention any other of the calamities and slaughters 
which they have undergone, there was in the last siege of Jerusalem 
by Titus an infinite multitude, saith Josephus, who perished by 
famine, and he computes, that during the whole siege, the number 
of those who were destroyed by that and by the war amounted to 
eleven hundred thousand, the people being assembled from all parts 
2 celebrate the passover: and the same author hath given us 
कि पणा $5490 destroyed in Jerusalem and other parts of 
i is ds 9,200 made prisoners; as Basnage „has reckoned 
upon ae that historian’s account. Indeed there is not a nation 
cutions. Th at hath been exposed to so many massacres and perse- 

OMA eir history abounds with them. 1f God had not given 
poe E mìse of a numerous posterity, the whole race would many 

T e pve been extirpated. : 
return gies come out of Egypt triumphant, but now they should 
land at there E, as slaves. They bad walked through the sea as dry 
in ships. pens out; but now they should be carried thither 
० Sidonia n y might be carried thither in the ships of the Tyrian 

merchants, or by the Romans who had a Heet in the 


a 
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Mediterranean : and this was a much safer way of conveying sg 


isoners, than sending them by land. It appears from 
many, ण de oy of the to frst Piolemios aey of i 
Jews were slaves in Egypt. And when Jerusalem was taken b 
Titus, of the captives who were above 17 years he sent many bound 
to the works in Egypt; those under 17 were sold: but so little „Care 
was taken of these captives, that eleven Eo of them perished 
for want. And we learn from St. Jerome, that ‘ after their last over- 
‘throw by Adrian many thousands of them were sold, and those who 
‘ gould not be sold were transported into Egypt, and perished by 
* shipwreck or famine, or were massacred by the inhabitants. 

They were indeed plucked from off their own land, when the ten 
tribes were carried into captivity by the king of Assyria, and other 
nations were planted in their stead ; and when the two other tribes 
were carried away captive to Babylon ; and when the Romans took 
away their place and ee ; es ore Fe I tay EVO 
ations of the people. terwards, when the Emperor Adrian 
subdued the Ehre Jews, he published an edict forbidding them 
upon pain of death to set foot in Jerusalem , or even to approach the 
country round about it. '"lertullian and Jerome say, that they were 
prohibited from entering into Judea. From that time to this their 
country hath been in the possession of foreign lords and masters, 
few of the Jews dwelling in it, and those only of a low servile con- 
dition. Benjamin of Tudela in Spain, a celebrated Jew of the 
twelfth century, travelled into all parts to visit those of his own 
nation, and to learn an exact state of their affairs. and he hath 
reported, that Jerusalem was almost entirely abandoned by the Jews. 

What people indeed have been scattered so far and wide as they? 
and where is the nation, which is a stranger to them, or to which 
they are strangers? They swarm in many parts of the East, are 
spread through most of the countries of Europe and Africa, and there 
are several families of them in the West Indies. They circulate 
through all parts, where trade and money circulate ; and are, as 1 
may say, the brokers of the whole world, : 

They have been so. far from finding rest, that they have been 
i eae | 
will only just mention their gre ण पत end beni: aa d 
DD Ee | ie great banishments in modern times, Mis 
century thoy तका one i the latter end of the tb 
not permitted to return sad etki ngana by enka im Pi In 
the latter end of the fourt h : peus M Gro od "from 
France (for the seventh ias a च psy Mec er 

: , 88 16568 ; 
ever since they have been be bleed Dien nae re enjoye 
Ud ze except at Metz where they have a synagogue. In the 
Becdinahdl a M m century they were banished from Spain by 

and Isabella ; and according to Mariana, they Were 9 
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ed and seventy thousand families, or as some say eight hund- 
क क cand E who left thg kingdom. Most of ei paid 
ds rly to John II. for a refuge in Portugal, but within a few years 
fd rolled from thence also by his successor Emanuel. And in 
a own time, within these few years, they were banished from 
Prague by the queen of Bohemia. 


«hat part of the prophecy which related to ane dispersion 
of the Jews all over the world, is being still fulfilled before us. 
The fact 18 itself almost miraculous, and it is a standing evi- 
dence of Christian truth. There have been other people, dis- 
possessed of their homes and banished from their country, but 
they have either Ween exterminated, or their nationality has 
been destroyed by amalgamation with strangers. The Jews, 
however, though long banished from their own country, still 
live as a separate people, with all their distinctive traditions 
and peculiar manners of old. They still live, not as emigrants 
in a new colony of their own, not removed in one body to any 
particular spot inhabiting it as another Judea, but they live, 
scattered over the whole world, ‘ present in all countries, and 
‘with a home in none, intermixed and yet separated, and 
‘neither amalgamated nor lost: but like those mountain- 
‘streams which are said to pass through lakes of another kind 
‘of water and keep a native quality to repel commixture!.' 
There is no land in the world which may now be called Jews’ 
Land, and yet Jews are to be found, aliens, in all lands. 
They live under all governments, and yet have no govern- k 
ment of their own. Such a fact has no parallel in history. 
It can only be looked upon as a wonder. He that could prediet 
such a wonder, more than fifteen hundred years before the 
event, could only have done so under the inspiration of the 
Omniscient.” 

Agamika.—“ Are you not reasoning after a fashion for which 
even Gotama’s category fails to find the proper terms? The 
eternity of the Veda, you say, is disproved by its recording 
events that transpired in time, and yet not only is the antiquity 
of Moses Nor disproved by his description of events that fol- 
lowed the capture of Jerusalem, but his prophetical authority 
18 thereby actually established !” fri 

Satyakama.— The Vedas, you must remember, my friend, 
describe the events alluded to as by-gone facts, as past occur- 
rences, The dialogues between Yama and Nuchiketas, between 

ájnawalkya and Maitreyi, between Uddálaka and S^wetaketu 
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are recorded, not as prophecies of the future, but as narrations 
of the past. Hence we say that the narr pa must have been 
written after the events. Moses, on the other hand, recorded 
the future sufferings of his countrymen as predictions, His 
writings existed before the Roman पी of a 167८8 counten- 
ance,’ which was, in the divine counsels, nally to inflict those 
chastisements on the Jews, was yet formed, or had obtained 
its name. These writings again were already translated into 
Greek above three hundred years before the destruction of 
Jerusalem ; and the destruction of Jerusalem, as a fact, is re- 
corded by two of the most accurate of ancient historians. The 
alternative of assigning to Moses a B posterior to the events 
is not open in this case. It is precluded by the facts of the 
Septuagint translation and : of the corruption of the Jewish 
language during the captivity. The Jews, you 1 must know, 
were taken captives to Babylon about six hundred years before 
the Christian era, and, for seventy years, they remained exiles 
from their own country. There, by mixing with a strange 
nation, their language was very much corrupted. The five 
books of Moses must therefore have been written, at latest, 
before the captivity, while the destruction of Jerusalem and 
the dispersion of the Jews could not have taken place before 
the reign of the Emperor Vespasian. 

“Judea, you must remember, had been brought under the 
subjection of-the Romans some time before the catastrophe 
predicted by Moses. Roman historians, who, as Gentiles, 
could have had no motive in recording any thing from which 
a favourable inference might be drawn for the divine inspira- 
tion of prophets whom they despised, themselves inform us 
that one of their generals, Pompey, had forced himself into the 
temple of Jerusalem more than five hundred years after the 
captivity, which, as we saw, is the latest possible date that 
could be assigned to the Pentateuch, and about two hundred 
years after Moses had been translated into Greek. The temple, 
then, on the testimony of historians whose honesty was above 
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euch as established, beyond doubt, by the c a- 
tiveevidence of Jews and Gentiles.” Adi 7. 
A'gamika.— Is it certain that Moses lived long before the 


events described ? 
Satyakdma.—I have just told you that Moses lived fifteen 


of the Pentat 


hundred years before Christ, and Jerusalem was destroyed 


seventy years after Christ. The works of Moses igina 
written in Hebrew, were translated into ew 
and seventy years before Christ, so that many persons n 
acquainted with Hebrew had also known meee oe EA i 
hundred years before the event, what was coming on tHe Jeu 
Ee But is there no doubt of the events them- 
Satyakdma.— The events ar inut ; 
Josephus and Tacitus, one wii eU described by 
al 1 M f 1" " o * e o t 
Laün—the former a s Jew, the तन MUN un her in 
cautious, accurate, and faithful as hist : Hans xo 
क eyes the Jewish people dis o And we see with 
Eos a country of their own gis all over He 
A'gamika.—'' But there ar i S EE 
own Puránas. May we not p beri prophecies in our 
ity? The Rámáyana was wri 4 ef proofs ol thom कि 
Satyakáma.—'* Y s written before Ráma was born.” 
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nas were breathed out frond Bi ke pec that M 
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T t Nay the writing of hi story does not appear to 
200 anieitaken by any Brahminical authors, either in 
prose or poetry. Prose writers have chiefly treated of specu- 
lative subjects, and as to poetry, it 1s a recognized rule in .rhe- 
toric that poetry must be rasdtmaka, or full of striking ideas 
and sentiments, and that ii vritta, or a mere narrative, is a 
defect in poetry. : it 

* As to the Rámáyana, the popular saying about its compo- 
sition before the events, may be a bold effort of fancy, but it 
cannot stand the test of historical (criticism. Valmiki is said 
to have been a contemporary of Rama. Whether that be an 
authenticated fact or not, is not now the question, but what 
evidence can be possibly adduced under such a circumstance 
of his writing the whole epic before the recovery of Sitá, and 
the conqueror's return to Ayodhiá ?” 

A'gamika.— ‘‘ You said that the Bible was attested by mira- 
cles as well as prophecies. What have you to say on the 
question of miracles?’ 

Satyakéma.— As prophecy is a sign of divine knowledge, 
so are miracles proofs of divine power. Numerous miracles of 


Ing correct information, and whose honesty as historians has 
been established by irrefragable proofs. 

“Miracles of course require to be authenticated by 
Stronger evidence than ordinary facts. We must have the 
testimony. of contemporaries, and the witnesses must prove 
their Competency and their integrity. Proof of compe- 
tency is required as a safeguard against mistakes founded 
on their ignorance, and proof of integrity is necessary 
A learned divine says, ‘The 
t every testimony must bear pro- 
ifie of the testifier ; and the authority 
‘ler is founded upon his ability and integrity: 

knowledge of that which he delivereth and 


egrity xn delivering and asserting accord- ' 


Or two several ways he which Lele 
hing may deceive us; one, by 
RA So upon that ignorance mistaking, 
he may think that to be true which is not ER and consequently 
Den 1 ch in itself is false, and so deceive 
: EUR amd 15 ; or if he be not ignorant, yet, if he be. dishonest 

ithful, that which he knows to be false he may pro- 
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ived, he pay deceive us. And by each of these ways, for 
Pe, either Of ability or integrity 1n the testifier, whoso 
i) as a truth, upon the testi- 


‘rounds his assent unto any thing } 2 
‘ ES of another, may equally be deceived. ut whosoever 


tis so able as certainly to know the truth of that which he 
 Jelivereth, and so faithful as to deliver nothing but what and 
‘as he knoweth, he, as he is not deceived, so deceiveth no 
n 1" 

“ Both these characters of credible evidence are prominent 
inthe testimony 01 which we receive the miracles of Christ. 
Those who have testified to them were his own disciples, who 
constantly kept company with him and had every opportunity 
of knowing the truth of what they declared to others. And 
their honesty was unimpeachable. In the first place, they 
had nothing to gain by false testimony. Men are known in the 
world to pervert facts only from interested motives. No one 
tells a lie where he has nothing to gain. When we are satis- 
fied that a person is disinterested, we never doubt his testi- 
mony. And so from the obvious disinterestedness of the disci- 
ples of Christ, their testimony is beyond suspicion. In the 
second place, their honesty was proved by the severest ordeal 
to which a human witness could possibly be subjected. Judea 
was at that time under the government of the Romans wh 
being idolaters, were bitterly ‘opposed to the teaching of Christ. 
Es teaching was also hateful to the Jews who had contracted 
e strongest 07000 against the Saviour. His disciples 

therefore to encounter the severe ns i 
0000. unter the severest persecutions both from 
a cM ior their pron Bee the doctrines and 

178216: st. ey were reviled and reproached, im- 

i proached, im 
_ and benten, and most of them were finally put to cruel 
ed निकल e heit Mg flinching honesty in declaring what 
“The mirac Mii 
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owever wonderful, might fai M single isolated act, 
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“The miracles of Christ, again, had nothing in them, 
tating with our conceptions of God's goodness 
They were exhibitions of the divine benevolence 
the divine power.” 

A'gamika.—'' But there are numerous miracles recorded in 
our Itiháses and Puránas. Why may we not cite them also as 
instances of divine power ?" 

Satyakéma,— Because of a failure of evidence and because 
of their militating with our conceptions of the divine perfec- 
tion. Where nothing is known as to the age, circumstances, 
and character of the writers, how can the least confidence be 
placed in their sayings? The descriptions again are unworthy 
of the Godhead. The alleged miracles were in many instances 
performed by the most immoral personations and for improper 
purposes. 

“The Christian miracles are in these respects totally dif- 
ferent. The performer, Christ, wasin his life a perfect pattern 
of holiness and moral virtue. It would be literally impossible 
for the disciples of Christ to have composed such an exemplar 
of perfection from their own heads. 

* And the Bible, thus attested by external evidences, 
teaches in point of doctrine and precept precisely such 
things as might be expected from the teaching of God, 
and throws light on many points on which we were per- 
plexed by doubts and difficulties. The internal evidence thus 
confirms the external, and leaves no possible room for 
doubt.” 

A'gamika.—* What are the points on which the Bible 
throws light ?” 

Satyakáma.—' Some of the very points on which we have 
been conversing for some days of late. As regards the external 
universe, it tells us, ‘In the beginning God created the 
heavens and the earth,’ thus showing that the Nyáya, Sánkhya, 
and Vedant were all right and all wrong. They rightly appre- 
hended the truth, as regarded their opposition to each other's 
systems. The Vedant was right in its protest against the 
eternal atoms of the one, and the unintelligent creative Prakriti 
of the other; and the Nyáya and Sánkhya were equally right 
on their part in inveighing against the doctrine of the world's 
identity with God. But they were all wrong in regard to their 
positive doctrines—the Nyáya in its theory of eternal atoms, 
the Sankhya in that of creative Prakriti, and the Vedant in its 
denial of a duality of substance. The universe is neither an 
illusion nor self-formed, but was called into being, out of nothing, 
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THE 
rnal and Supreme Intelligence, the author 


e only Ete : i 
[a thi en and in earth. All perplexing difficuties 


of all things in heav 


are thus cleared. y ; | 
«As regards the chief end of human existence, again, we 


jearn, that the soul is a created substance but immortal, neither 
eternal or self-existent, nor again a mere compound of physical 
born in time but to endure for ever, neither swayambhu, 
nor anitya in the sense of perishable. It has neither inde- 
pendent nor terminable existence. Being a creature, it can 
never be promoted to the dignity of the Creator, but it has an 
eternity before it, to look forward to. It may strive to approach 
Him—it may aspire after communion with Him, but it can 
never be unified with its Creator. There may be spiritual 
communion, but not physical identity. Since, however, the 
human soul is become tainted with sin, it must be cleansed 
and purified before it can look for that communion. It is 
impossible there can be any fellowship between the most holy 
God and impure sinners, before the latter have been redeemed 
and freed from sin. But the sinner, could not compass his 
own redemption, and therefore Christ came into the world for 
the salvation of helpless man. 

“Thus, A/gamika, we have a clearing up of those points 
on which philosophers had so long debated unprofitably. 
And in the doctrince of Christ’s atoning sacrifice for the 
sins of men, we have an explanation of a point which had 
certainly often puzzled me, and, I dare say, you too. The 
followers of Jaimini you know are all most forward in ex- 
horting men to perform the sacrificial rites enjoined in the 
Veda. The only way to the realms above, they say, is by 
Means of sacrifices. Now it is singular that Jaimini never 
talks of God; and, as we have just seen, a large and influ- 
ential class of Mimánsakas set aside altogether the idea of a 
Supreme Creator and moral Governor of the universe. Works 
and worlds, they say, mechanically follow one another in eter- 
nal succession. There was no more necessity, in the opinion 
a the atheistic Mimánsakas, for a Supreme Being to create 

e universe, than there was, in the opinion of the whole 
School, for a purusha, or personal author, to compose the 

edas, or for an intelligent Governor to direct the distribution 
of fruits. And yet they all say, he that desires heaven must 
Perform sacrifice. I do not know whether the question ever 
Siruck you, but I hgve often asked myself, what could they 
Possibly mean by performing sacrifices, when they did not 
acknowledge a Supreme Divinity ? 
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“The difficulty is cleared up in the Bible, ther 
that in the inscrutable anh Haas of God, WE 
remission of sin apart from sacrifice, that Christ was ९ 
in the primitive age of the world as the great sacrifice for the 
sins of men, and that immolation of animals was ordained af 
an early period as typical of that great sacrifice. On the dis- 
persion of the families of men, the institution must have 


extended widely over the surface of the globe. But while ॑ 


the ceremonial performance of the rite was kept up, probably 
every where, its object and intention were gradually for- 
gotten or lost sight of in many countries. The practice, no 
doubt, came down to our ancestors from their immediate pro- 
genitors, but its signification appears to have fallen into 
oblivion before the formation of our literature, The zeal and 
assiduity with which it was maintained in our country is 
accounted for by its transmission from age to age as an imme- 
morial primitive practice, but the inability of our ancestors to 
give the least intelligent explanation of the rite, and the want 
of any information in the oldest of the Vedas on its connexion 
with the celestial fruits of which it was believed to be inva- 
riably productive, are enigmas which can only be understood 
by the light of Biblical history. Viewed as an institution 
originally appointed of God to represent the future sacrifice of 
Christ, and transmitted from father to son in every age asa 
most important ceremony connected with the eternal happiness 
of mankind, the external observance of the rite would, we can 
easily comprehend, be religiously maintained, even though the 
doctrine typified by it might be forgotten. Without the light 
which the Biblical account affords, one can find no adequate 
explanation of the difficulty. Why should the writers of the 
Vedas tell us abruptly that the only way to the felicity of 
heaven is the regular observance of certain sacrifices ? What 
again could those advocates for rites and ceremonies possibly 
mean, who either doubted or actually denied the existence of 
God, and yet contended for the necessity of offering sacrifices? 

“Oh!” said I, “this is what you meant by thei Great Sacri- 
fice for sin of which you spoke the other day. Now I under- 
stand your meaning.” 

A'gamika.—' I have sometimes been perplexed, I must 
confess, by the zeal with which persons have contended tone 
importance of sacrificial ceremonies who were perfectly 
indifferent, if not absolutely opposed, to the very foundation o 
all religion, the doctrine of a Supreme Being, the creator an 
moral governor of the world. E xw 
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“But I have always consoled myself with the idea that even 
atheists might by a happy inconsistency be animated by the 
R timent contained in the following formula of adoration to 
Sau ; ‘Obeisance to the sovereign God, the benefactor of 
‘Brahmins and kine. Obeisance, O obeisance! to Krishna, 
‘even Govinda, the benefactor of the world. I am sin, my 
‘works are sin, my spirit is sin, my origin 1s sim. , Save me, O 
thou lotus-eyed Hari, who art the Lord of all sacrifices. None 
‘yueh a sinner as myself, none such a destroyer of sin as 
‘thyself, taking this, O God, into consideration, do what is 
' proper.’ Sentiments such as these give some insight into the 
meaning of our ancient practice of animal sacrifices’. 

Satyakáma.—'* That is however a formula of very recent 
origin. It was unknown to those who composed the Vedas 
and enjoined the sacrifices. There are reasons for suspecting 
that the idea contained in the formula you have quoted is 
derived from an exterior source.” 

A’gamika.— What are those reasons VUE 

Satyakdma.— In the first place, the doctrine of Krishna, 
as 8 distinct object of worship, identical with the Supreme 
Being, appears to be quite modern. Professor Wilson, whom 
all Brahmins respected for his profound Sanscrit learning and 


who was never suspected of having ever done the least injustice 
to our national Bástras, says : 
f ee whole of this hook is dedicated to the biography of Krishna. 
; Many of the Puranas omit this subject altogether, or only allude to 
: occasionally. In others, itis equally prominent. The Brahma 
i P. gives the story exaetly in the same words as our text: which has 
; the best right to them may be questioned ; but as itis usually met 
: pip, the Brahma P. isa very heterogeneous compilation. The 
न Vansa has a narrative more detailed than that of the text, with 
; ns and embellishments of its own. The Brahma Vaivartta 
: ix phon celebrates the acts of Krishna; and one portion of it, 
५ the Krishna Janma Khanda, especially describes his boyhood and 
५ ij. The incidents are the same in general as those in the text, 
ut they are lost amidst interminable descriptions of Krishna's 


*नमो ब्रह्मण्यदेवाय गोब्राह्मणहिताय च । जगद्धिताय कृष्णाय गोविन्दाय 
नमो नम: ॥ पापोहं पापकर्म्माहं पापात्मा पापसम्भवः । त्राहि मां 
पण्डरीकाक्ष सर्व्वयज्ञेश्वरो, हरिः ॥ मत्समः पातकी नास्ती त्वत्समो नास्ति 
पापहा । इति कृत्वा मतिं देव यथा योग्यं तथा कुरू ॥ 
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sports with the Gopis and with his mistress Radha, a person not 
noticed elsewhere ; the whole is in a style indiéative of a modern 
origin. The Agni P. and Padma P. (Uttara Khanda) have accounts 
of Krishna, but they are mere summaries, compiled evidently from 
other works. The principal authority for the adventures of Krishna 
is the Bhagavata, the tenth book of which is exclusively devoted to 
him. It is this work which has, no doubt, mainly extended the 
worship of Krishna, as its popularity is evinced by its having been 
translated into all the spoken languages of India professing to haye 
a literature. The Prem-sagar, its Hindi version, is well known ; 
but there are also translations in Mahratta, Telugu, Tamil, &c, 
It does not seem likely, however, that the Vishnu P. has copied 
the Bhagavata ; for although its greater conciseness may sometimes 
look like abridgment, yet the descriptions are generally of a more 
simple and antiquated character. Here, as usual, the Mahabharata 
is no doubt the earliest extant authority ; but it is not the earliest, 
for whilst it omits to narrate most of his personal adventures 
unconnected with his alliance with the Pandavas, it often alludes 
to them, and names repeatedly, his capital, his wives, and his prog- 
eny. It also devotes a section, the Mausala P., to the destruction 
of the Yadavas. The story of Krishna, the prince and hero, must 
have been complete when the Mahabharata was compiled, It is 
doubtful, however, if Krishna the boy, and his adyentures at 
Vrindavan, were not subsequent inventions. There are no allusions 
to them in the poem, of an unsuspicious nature. The only ones 
that I have met with are contained in a speech by Sisupala, Sabha 
P., in which he reviles Krishna ; but they may easily have been 
interpolated. There may be others scattered through the poem, 
but I have not observed them र 
“ Asa warrior and prince he is always on the scene ; but he is 
* repeatedly called an Alisa, or portion of Vishnu; whilst in 'a great 
* number of places he is identified with Vishnu N áráyana, and is con- 
“sequently ‘all things. This latter is his character, of course, 
“amongst the Vaishnavas, agreeably to the Bhágavata ; DOR 


* भगवान्‌ स्वयं | ‘ Krishna is the lord (Vishnu) himself.! ' '' 


“ Professor Wilson is of opinion that the Sri Bhagavata was 
composed in the twelfth century of the Christian era, or abot 
seven hundred years ago. The worship of Krishna as identical 
with the Supreme Being cannot then be much older than that. j 

A'gamika.—'' Surely the Nárada-pancha-rátra speaks 0 
Krishna's sports with the Gopis and with Rádhá, magnifyiog 
his glory as the Supreme Brahma. And that work is older 
than the S'ri-Bhágavata.” , 

1 Note. —Translation of the Vishnu Purana, pp. 491, 492. 
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2a.— ग have no objection to allow that the 
a was prior to the Bhagavata in point of time, 
notwithstanding its express mention of the Bhágavata in one 
of its chapters. That mention I think is an interpolation. 
The Pancha-rátra must have been written before Sankará- 
chirya, for he not only refers to it by name, but controverts 
some of its doctrines. I believe it was the Nárada-Pancha- 
rátra that first invested Krishna with the dignity of the 
Supreme Godhead, and celebrated his youthful freaks as some- 
thing mystically divine. I have my theory of the reasons 
which led the author of that work to exhibit as adorable what 
I believe had before been held to be at best only tolerable in a 
prince and a warrior. But we cannot possibly have any 
reasons for assigning to the doctrine of ‘ Krishna the lord of 
sacrifices’ any date anterior to the Pancha-rátra which was 
written probably in the eighth or ninth century. The formula 
which affords you an insight into the doctrine of sacrifices 
cannot accordingly be of an older date than the eighth or 
ninth century. Now we have strong evidences for believing 
that the doctrine of the Great Sacrifice for sin, of which I 
have been speaking, had been introduced before that period 
into some parts of India, not far from the scene of the literary 
labours and theological discussions of the age. 1t was in the 
South of India that the Bráhminical genius was in those days 
most active, as is apparent from the history of Sankaracharya, 
Rámánuja, and their respective followers, and it was also in 
the South of India that large congregations of Christians, 
calling themselves after the name of St. Thomas, had, for 
some centuries before the formation of Vaishnava sects, been 
maintaining the doctrine of the Great Sacrifice for sin. It is 
not at all improbable that some enterprising Brahmins had 
fallen in with them, and, struck by the doctrine in question, 
made use of it in giving a more imposing character to their 
popular god Krishna." : 
A'gamika.—' But what is your theory of the reasons which 
led to the deification of Krishna in the Pancha-rátra and the 
Sri-Bhágavata ? ” i 
. Batyakáma.—'' I do not know whether I can explain myself 
ina few words, but I will make the attempt. Krishna, you 
must remember, is a great character in the Mahábhárata, as 
the friend of the Pándavas. He must have been admired from 
the beginning for the abilities he displayed both on the field of 
battle and in the hall of consultation. He was feared and 
onoured as an extraordinary person, perhaps a god. . But 


EEE 


Satyak á n 
Pancha-ratr: 


402 DIALOGUE X. 


though celebrated as a hero, there is no record of his youthful 
irregularities being held as adorable. Public morals had not 
as yet become solow. We need not consider the reproaches 
which Sis'upála cast on him as an interpolation. There may 
have been reports of his having, as a boy, led a vety dissolute 
life. Most princes in our country still do the same. But we 
have no reason for taxing the age of which we are speakin, 
with recounting those irregularities as divine acts. If the 
hero was deified, it was only by throwing the mantle of pious 
charity over the infirmities of the boy. 

“Indeed the Brahmins were so much opposed in those days 
to the recounting of the foibles of deified persons, that one 
entire canto of a popular poem was suppressed or expunged 
because of its containing an indelicate description of a god's 
dalliance with his own wife. Kalidasa who seems to have 
taken peculiar delight in such descriptions had given a very 
indecent representation of Siva’s uxoriousness in the last 
canto of the Kumára-sambhava, and the horror of the Brah- 
mins at such an impious exposure of a god’s infirmities has 
thrown that canto into utter oblivion. 

“The moral constitution of the Brahminical mind must 
therefore have undergone a radical change when poems like 
the Nárada-pancha-rátra and S'ri-Bhagavata were composed. 
These works not only recounted as divine, acts on the part of 
Krishna, far worse than those which Kálidása had described of 
Siva, but they attached a peculiar religious merit to the con- 
stant hearing, uttering, and contemplating of those acts. And 
these impure descriptions have not only been received with 
favor, but that which is the more circumstantial of the two, I 
mean the Sri-Bhágavata, has been classed among the sacred 
writings, and translated, more or less freely, into most of the 
vernacular dialects of the country. What can be the cause 
of this moral revolution in the Brahminical mind? What 
inducement could there be for selecting, as objects of religious 
worship, the most ugly traits in a character who had before 
been conspicuous in the traditions of the country only as 8 
skilful prince and warrior. Above all, what could be the 
motive for exhibiting such a character as higher than all other 
gods, and identical with the Supreme Being?" : 

A'gamika.—' I never thought of this point; but I see that 
the deification of Bal Krishna is an event that may require 
to be accounted for. What do you think was the motive of out 
ancestors in setting up such an object of worship gs di 

Satyakáma.—' I have only a theory on the subject. I hink 
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it will afford an explanation of the moral phenomenon of the 
change in the Brahminical mind, but since there 1s a total 
absence of historical evidence, I cannot propound it as abso- 
lutely true. The Panch-rátra was written after the overthrow 
of Buddhism. What was the meaning of that overthrow ? 
Only that its leaders were silenced or expelled. The great body 
of the people still entertained their veneration for the charac- 
ter of Buddha. They—more especially the Sudras—had found 
in that personation an object of reverence and adoration, such as 
had never been supplied to them by the Brahmins. Indeed the 
Brahmins had denied them the privilege of engaging in relig- 
ious exercises of any kind, and even punished such acts on 
their part as were indicative of the least aspiration after 
celestial blessings. Buddha however had allowed them to 
participate freely in religious acts and meditations. He had 
so far emancipated the Sudras. The Brahmins saw, on 
regaining their supremacy after the fall of the rival school, that 
it would be impossible to enlist the popular sympathy in. their 
favour without some concessions to the Sudras. They accord- 
ingly pitched on the well-known, and perhaps already deified, 
character of Krishna, and set it up as an object of universal 
worship. And in order to make it the more fascinating to the 
popular mind, and to give that mind a strong impulse in a 
direction the very opposite of Buddhism, they invested their 
new god with those infirmities of the flesh from which Sakya 
Muni is said to have been somewhat unnaturally free. The 
rude mind of the populace, devoid of education, is easily led in 
the direction of sensuality, and whereas Buddha had observed 
rigid chastity in the midst of several thousand damsels resi- 
dent in his own palace, Krishna was represented as the very 
antithesis of Buddha, deliberately going about to seek, seduce, 
carry off, or procure by other means many thousands of females 
from different parts of the country. The moral perversion of the 
Brahminical mind was accordingly brought about by the reac- 
tion against Buddhism. The Brahmins had found no difficulty 
in adopting the speculative principles of that system, but, as 
regarded practical devotion, they were desirous of setting up à 
character the very opposite of S'ákya, with a view to wean the 
popular mind from Buddhism. 

* Under the impulse of the reaction in their own minds the 
Brahmins set up their popular gods as the Supreme Brahma, 
allowing all castes „freely to worship him, taking care only to 
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म तिलक their ministerial importance as gurus, or spiritual 
guides of other classes. Whatever ideas, expressive of the 
divine majesty, they could themselves imagine, and whatever 
sentiments, borrowed from other quarters, struck their fancies 
as suitable fora popular system, they freely received in the 
construction of their new idol. And thus the very character 
which had injured so many husbands and stained the purity of 
so many households, was otherwise described as the Lord of 
sacrifices, the greatest destroyer of sin, and the deliverer of the 
world. If a man had only faith in that pre-eminent divinity, 
he would obtain excellence whatever his caste or race! 
The S'udras carried the dogma to greater lengths than was 
intended by the Brahmins. Sects arose afterwards which 
conferred the dignity of gurus on eminent members of their 
bodies without distinction of caste or colour. 

“I need hardly add, A’gamika, that Krishna, invested with 
the attributes of a Saviour from sin, presents only the picture 
(to use the fabulist’s illustration) of a jackdaw in peacock’s 
plumes. The picture looks unnatural, and you have no hesita- 
tion in saying that the plumage is borrowed. And yet the fact 
has some value init. The jackdaw that borrows the peacock’s 
plumes testifies thereby that the plumes are beautiful. And 
so the character of Krishna proves that, in the conception of 
its framers, human salvation could only proceed from the free 
grace of Him who was the Lord of sacrifices, ‘in whom,’ to 
quote a text from the Bible, * we have redemption through His 
blood, the forgiveness of sins, according to the riches of His 

race. " 
3 A'gamika.— But I am told that the Christian religion 
which you are now advocating speaks of a plurality of gods, 
three gods.” t 

Satyakama.—“ Not three gods, nor a plurality of gods, but 
a plurality of persons in the unity of the Godhead. This doc- 
trine you can find no great difficulty in acknowledging, (1) 
because it is inculeated in the Bible which, as we have seen 
before, is attested by miracles and prophecies, and (2) because 
the Brahminical s/ástras themselves bear some confirmatory 
testimony to its truth.” 


ब्राह्मण: क्षत्रियो deu: aml वा यदि वेतरः । त्रिष्णुभक्तिसमायुक्त 
gu: सर्वोत्तिमश्व सः ॥ Hi Khanda in Wilson on the Religious sects of the 
Hindus. 
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Agamika.— ‘How ?" . 3 ; $ 
Sa tyakama.—* The Brahmanical s/astras speak of a triad [^ 
divinities, Brahmá, Vishnu, and S‘iva. They speak of it, as 
one form and three gods. They tell us that they are mystically 
united in One Supreme Being. But the doctrine appears 
incongruous, and quite out of place in their system. The gods 
are frequently represented, not as different personal manifesta- 
tions of the same Godhead ought to be, but as impure charac- 
ters and antagonistic gods, wrangling and fighting with one 
another. 9/iva fights and punishes Brahmé!, and Vishnu 
humbles S/iva?. The votaries of Vishnu anathematize those of 
Siva?, and the votaries of Siva anathematize those of Vishnu. 
And all three are, again, pronounced to be transient and perish- 
able, The doctrine represents an idea which is quite foreign 
to the Brahminical system, and we can only unravel the mys- 
tery by supposing it to be a relic of some primitive revelation, 
of which a distorted tradition had probably reached our 
ancestors." 

A’gamika.— These appear to be strange and novel views of 
things, and yet I certainly cannot gainsay them. Well is there 
any other point on which you can collect evidence from our 
s'ástras in behalf of Christianity ?" 

Satyakama.— The doctrine of Christ’s incarnation for the 
redemption of the world, involved in the primitive revelation 
of a future Saviour, receives some confirmation from detached 
expressions in several portions of the Brahminical s'ástras. The 
idea propounded in the Bhagavadgitá and other works that 
Vishnu descends in human form for the relief of the world, 
whenever it is oppressed with sin and wickedness, is ill in 


* प्रजञानाथं नाथ प्रसंभमभिकं खां दुहितरं गतं Megi रिस्मयिषु 
मृष्यस्य वपुषा । धनुष्पाणेर्यातं दिवमपि सपत्राकृतममुं त्रसन्तं तेद्याप यजति 


न मृगव्याधरभसः it 
3 See above p, 270. 
> रजस्तमोगुणो द्विक्तौ विधीशानौ सुरोत्तमौ । शक्तौ मया न पूज्यौ तौ 
विप्राणामुषिप्तत्तमा :॥ शुद्धसत्वमयो विष्णुः कलूयाणगुणसागर: 1 नारायणः 
परं ब्रह्म विप्राणां cag हरिः od 
Pédina, uttara Khanda, in Dr. Muis Mata Parikshá, Part 1. 
4 See above p. 162. Note 3. 
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keeping with the acts attributed to his alleged, incarnations, of 
which Krishna is declared to have been the psu 
conspicuous. I need not offend your ears by a description of 
his character. You will admit that from such a character it 
would be preposterous to expect any relief from sin. The idea 
was apparently derived by tradition from the primitive revela- 
tion of a future Saviour, and it was eagerly entertained owing 
io the necessities of sinful human nature, incapable of helping 
itself, and panting for reconcilation with God. 

* But the ineffectual rites and ceremonies of the Brahmin- 
ical system and the adoration of its imitation gods and pretend- 
ed incarnations of Deity, have never succeeded in administer- 
ing anything like solid or enduring peace and consolation to 
the human mind. The people want something better, and it was 
no doubt with a view to the satisfaction of this craving that 
the transcendental and mystic systems were propounded. How 
barren they are of anything really good, we have already seen. 
They labour to tranquilize the soul by simply telling it there 
is no hope for tranquillity but in the cessation of sentient 
existence or the destruction of individual consciousness. It is 
however a mere mockery to speak of happiness without 
sentient existence or individual consciousness." 

A'gamika.—'' But what is the great duty and what the chief 
end inculcated in the Christian religion." 

Satyakáma.—“ The great duty is devotion to God, through 
Christ, in consideration of the great sacrifice for sin. ‘I be- 
* geech you, therefore, brethren, says an inspired apostle, by the 
‘mercies of God, that ye present your bodies a living sacrifice, 
‘holy, acceptable unto God, which is your reasonable service. 
* And be not conformed to this world: but be ye transformed 
‘by the renewing of your mind, that ye may prove what is 
*that-good, and acceptable, and perfect will of God’ The 
chief end of human nature is to escape the evils of this corrupt 
and deceitful world,—this vanity of vanities, which though not 
a nullity, can still give no satisfaction,—and to enjoy God, not 
by identification with Him, not by absorption in His essence to 
the destruction of separate individualities, but by communion 
with His Holy Spirit, and by being filled with all the fulness 
of God. 

“The philosopher talks of mukti, and the Vedantist speaks 
of unification with God. I do not know whether either of 
them had any traditionary knowledge of the fact that man 
was created in the image of God. Not that an essentially 
formless Being can have a corporeal image, but man was 
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made in the likeness of His Spirit. The Vedantie conception 
of the human soul being à reflection of the Bupreme, like that 
of the sun OY moon in the waters, is not correct, but the 
human soul is certainty an image, a likeness, and, in that 
sense of the term, à reflection of the Supreme Spirit. The 
likeness has been disfigured by the introduction of sin. The 
reflection partakes of the mirror’s impurity, but the chief end 
of human existence is so to cleanse and polish the mirror of 
the soul by personal holiness that it may present an unspotted 
likeness of its God and Saviour, and be fully restored to the 
image in which it was originally made. The restoration of 
that image implies perfect release from all those corruptions 
which the Brahminical philosopher dreaded most, but it does 
not involve destitution of sentient existence or loss of indiv- 
idual consciousness. Christianity animates us with the hope 
of positive happiness and glory. Far from involving a destitu- 
tion of sentient existence or loss of individual consciousness, 
the ineffable bliss we look for, signifies the full sanctification 
of our senses, and the unceasing contemplation of the divine 
perfections without the least abatement of individual con- 
sciousness. We do not seek to fall into a state of irreparable 
insensibility, but we seek for an eternal life of perfect sen- 
tiency, that we may live for ever, intelligently and consciously 
to land and magnify the goodness and mercy of God, We 
wish our passions and affections, not to be destroyed, but to 
be brought in subjection to God, and to continue as immortal 
trophies of His omnipotent grace." 
A'gamika.—** Many ideas are suggested 
Ishall not ask any more questions now. 
day, and I must first of all think more maturely of what you 
have already advanced. I shall probably eall upon you soon 
for further information. I certainly fecl that if there be truth 


in the world, it must be found in the Christian Scriptures.’ प 

Satyakama.—" Since there is a God, the author and U 
of all things, there must also be a corresponding UTE, 
And if we seek it in dependence on Him, we shall no dou - 
find it, and the truth shall make us free, shall give us rea 


Mukti.” 


by what you say. 
It is so late in the 
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A. 
Acharya, an authorized religious 
teacher. No teaching is allowed to 
be successful without bim, 222, 327. 


Adharma, demerit, sin, 107, 141, 145, 
147, 158. 

Adhikari, superintendent, 309; 
lified student, 325. 

Adhunika, recent, novel: one of the 
interlocutors in this book, 330. 

Adi-buddha, the first Buddha; identi- 
fied with the Supreme Being, 156. 

Adisura, a king supposed to be the 
founder of the last native dynasty of 
Bengal, 365. 

Aditya, a god, the son, 291. 

Adrishta, literally unseen. It stands 
for fate, luck, merit or demerit found- 
ed on works of a previous state of 
existence; destiny, necessity, 5, 47, 
48, 49, 56, 59, 69, 70, 86, 87, 88, 90, 
106, 107, 113, 115, 368. 

Adwaitaváda, the theory of unity of 
being; pantheism, 220. 

Agama, sastra, or & book of revelation ; 
applied generally to the Vedas, 15, 
381. 

Agamika, literally that which rests on 
the Sastra or revelation, One of 
the interlocutors in this book. 

Agni, the god of fire, 380. 

Aguna, devoid of quality, 330. 

Ahalyá, wife of a sage named Gotama, 
12, dishonoured by Indra, 48. 

Ahankára, egotism, Or self-conscious- 


a qua- 


ness, the third principle in the Sán- : 


khya philosophy, 52, 184^ 


Aiswarika, one of the theistic sects 
among Buddhists, 156. 

Akésa, ether; one of the five elements 
mentioned by Brahminical philos- 
ophers, 135. 

Akriti, form, species, 365. 

Akshapada, eye-footed, a name of Got- 
ama, Some say it means intellect- 
ualism and indicates the system of 

Gotama, 44. 

Akusala, evil; applied in Buddhistic 
terminology to adharma, 147, 198. 

Alaka, the city of the Yakshas, 16. 

Amavasya, the last of the moon when 
it is dark all night, 181. 

Ananda, joy, 935. 

Anatta, for anatma, unreality ; told by 
Buddhists on their beads, 154. 

Angir, name of a sage, 361. 

Angiras, the same, 361. 

Aniruddha, a grandson of Krishna; one 
of the four forms of the Supreme 
Being agreeably to the Bhagavatas, 
212. 

Anitya, transient; one of the words 
which Buddhists tell on their beads, 
154. 

Annarasamaya, all food, made up of 
the essence of food, 335. 

Anumána, Inference; one of the instru- 
ments of knowledge, somewhat differ- 
ent from the Aristotelian syllogism. 
130. 

Anumiti, the knowledge derived from 
the process of Inference, 130, 

Anuvritti, - that which is understood, 
ellipsis, 41. 
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Apara, inferior, low ; so the older Vedas 
are called in some of the Upanishads, 
209. 

Apavarga, emancipation, freedom from 
transmigration, renouncement of 
body and mind, 147. 

Apsaras, the dancing girls of Indra’s 
palace, 365. 

Apta, unerring, infallible, spoken of 
valid testimony, or the teaching of 
sastras, 134. 

Arjuna, one of the five brothers Pén- 
davas, to whom Krishna is said to 
have addressed the Bhagavad-gité 
157. 


Arthavada, explanatory remarks in the | 


Vedas, 362. 

Aruna, the charioteer of the sun, 808. 

Arya, excellent, noble; the name by 
which the ancient Hindus were dis- 
tinguished, 21, 22, 184. 

Aryavarta, the land of the Aryas, 
Hindustan proper, 12. 

As, the verb substantive, fo be, 321. 

Asat, not being, non-entity, 310. 


Asura, a demon, an enemy of the gods, | Bhásha, dialect; spoken especially of 


22. 
Asvins, celestial twins celebrated in tho 
Vedas, 380. 


Aswamedha, a horse offering, in which | 


the animalis burnt after being put 
to death. 

Atha, an auspicious particle used on 
the introduction of a new subject, 
45. 

Atharvan, the last of the four Vedas, 
4, 382, 385. 

Ati-vyapti, when the reason adduced 
proves too much, 266, 

Atma, spirit, soul, 116, 123. 

Atyantabháva, absolute want, or im- 
possibility, 163. 

Atyukti, an exaggeration, a hyperbole, 
291. 

Ava the capital of Burmah. How the 
Buddhist priests thereof explained 
their idea of Nirvána, 151. 
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Avayava, the five members of a regular 
argument according to Gotama, 130, 

Avidyá, ignorance, delusion, 266, 299, 
300, 310. 

Ayodhya, a town in Oude, the capital 
of Rama, 5. 

Ayurveda, the treatise on medicine, 


367. 
B. 

Babara, a person named in the Vedas, 
360. 

Bal-Krishna, the boy Krishna; how 
and when he was sct up as an object 
of universal worship, 402. 

Ballalsen, one of the kings of the last 
Hindu dynasty in Bengal, 365. 

Bhagavat-gítá, a discourse purporting 
to beaddressed by Krishna to Arjuna; 
its depreciation of the Vedas, 157. 

Bhagavan, Lord; applied especially to 
Krishna. 

Bhágavata, one belonging to the sect 
of Vishnu or Krishna. 

Bhagya, luck, destiny, fate, 88. 

Bharata, a brother of Rama, 16. 


vernacular dialects, 15. 

Bhaskaracharya, an eminent Hindu 
astronomer, the author of the Sid. 
dhanta siromani, 53, 306. 


| Bho Bhagavan, O Lord, 0 Sir, 323. 


Brahma, the first sentient being, Or 
god, 248, 

Brahmana, one of the two parts into 
which each Veda is divided. 

C. 

Caranam, cause, 99. 

Carya, an effect, a product, 100. 

Chakar, a bird represented as peculiarly 
fond of moonlight, 2. 

Chaitanya, a native ef Bengal who 
pretended to be an incarnation of 
Vishnu and founded a new school of 
Vaishnavas, 207 

Chamara, a chowri or sort of flap for 
beating off gnats, flies, &c., 330. 
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charvaka, a follower of 


teacher O' 
e held atheistic doctrines, 19. 


to havi 
Qhakwa, ® bird supposed to be ex- 


tremely 
from its mate, 79. 
Chhala, fraud, artifice in argument- 
ation, 42. 
Chiranjiva, the 
Dialogues on 


impatient of 


author of certain 

the Hindu philosophy 
written in Sanscrit verse, 214. 

Chitrakuta, ७ mountain in Bundel- 
khund, where Rama is said to have 
halted in his progress to the 


south, 16. 


Daiva, luck, destiny, 87. 

Dandi, one that has taken to his staff 
and retired from the world, 309. 

Darsana, observation ; applied to SYS 
tems of philosophy: 


Dasaratha, king of Ayodhya, father 
of Rama, 81, 155. 

Dasyu, a people spoken of in the 
Vedas as the antagonists of the 
Brahmins, 21. 

Devakiputra, son of Devaki, Krishna. 

Dhan, wealth, 298, 

Dharma, duty, merit, works, property, 
destiny, 21, 107, 141, 145, 158. 


Dharma-sabha, a Hindu society estab- 
lished in Calcutta for the protection 
of Hindooism, 23. 

Dhyana, meditation ; in the Sénkhy# 
philosophy meditation without an 
object, a mental void, 202. 

Dilipa, a king of the solar race, 
ancestor of Rama, Bi. 

Dishta, luck, destiny, 88. 

Dosha, fault, applied to 
and emotions of human 
164, 166. 

Dukha, pain, trouble. 

Dwaitaváda, duality of entities, belief 
in the existence of more than one 
substance. It is the opposite of 
pantheism, 220+ 


an 


the passions 
nature, 183, 


a Buddhist | Dwyanuka, 
f the same name supposed | 
| 


separation | 
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a compound of two atoms, 
a binary, 118. 

G. 

Gana, ७ list of verbal roots composed 
in metre, the final letters being 
arranged alphabetically, 104. 

Gándharva, 8 species of supernatural 
beings. A town of Géndharva means 
an imaginary thing, à fairy town, 164. 

Ganga, the Ganges. 

Ganga Sagur, Sagur, 
the Hooghly. 


at the mouth of 


the bird of 


Garuda, & fabulous bird, 
Vishnu. 

Gaudapada, ® commentator oD the 
Sankhya, Karika, and the author of 


a Karika on the Mandukya Upan. 

Gauna, not the literal sense, figurative, 
291. 

Gaurava, multiplicity ; the assigning of 
more causes than would be neces- 
sary for the accounting of à pheno- 
menon, 126. 

Géyatri, ७ sacred verse, 878. 

Ghatakarpara, ® poet who flourished in 
the age of Vikramaditya, 365. 

Girisanta, one that secures the welfare 
of the mountain, 247. 

Giritra, protector ofthe mountain, 339. 

Gotama, the author of Nyáya. It is 

a name of Buddha too ; also, of one 

or more of his ancestors. 

a Vedic character, 


Gritsamada, ह 
Guni, one endowed with qualities, 


Guru, Teacher. 


380. 
817. 


H. 


Haituka, rational, 37. 

Harischandra, a king of the Solar race 
forced to se 1 his wife and child, and 

submit to servitude, for 


fear of @ malediction from Viswa- 


a poem appended to the 


Mahábhárate, 878. : 
Hotu, reasons the second member of 


a regular argument according to 
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Gotama ; the major premiss, 130, 
144. 

Hindu, a word not of Indian origin, 
not found in the Sastras, 20. 


I. 


Ikshwaku, the first King of the Solar 
race, 36. 

Ikshwaku  Virodhakha, the progeni- 
tor of the Sakya race. 

Isána, Lord, lording, a name of Siva, 
246, 389. 

Ista-devata, the divinity whom any in- 
dividual worships as his own chosen 
God, 27. 

Iswara, God, Lord. 

Iswarakrishna, author of the Sánkhya 


Karika; spoke slightingly of the 
Veda, 6. 
Iti, plague, drought, inundation, 


&c. [The word appears in a mis- 
taken form of niriti,] 171. 

Itihasa, an epic poem held as author- 
itative among the Brahmins. 

Iti-vritta, a mere narrative, 386. 

J. Á 

Jabalá, mother of Satyakáma ; a char- 
acter in the’ Vedas, 48. 

Jaimini, author of the Prior mimansa ; 
his denial of God's providence, 60. 

Janaka, king of Mithila, reputed to be 
a great saint and sage, though a 
King and a Kshetriya, 44, 34, 310. 

Janma, birth; pronounced to be a 
calamity, 138. 

Jara, decrepitude ; one of the ovils of 
life according to Buddha, 154. 

Jarayuja, viviparous, 187, 

Jayadeva, author of the Gita Govinda, 
a poem full of obscene descrip- 
tions, 333. 

Jigisha, desire of victory, 206. 

Jijnasa, desire of knowledge, 202. 

Jivatma, the spirit of life, individual 
Souls, 116. 
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Jnéna-kanda, those Sections of the 
Veda which treat of knowledge, 210, 
Jyotishtoma, a particular Sacrifice, 370, 


K. १ 

Kahola, a character in the Vedas, 847. 

Kálidésa, a celebrated poet who lived 
in the age of Vikramaditya, 365. 

Kali-yuga, the last or iron age of the 
world, 1. 

Kalpa, the period of the duration of 
the world, 156. 

Kama, desire, 164. 

Kanáda, author of the Vaiseshika (su- 
tras,) a branch of the Nyáya. 

Kansa, king of Mathura, represented 
as an enemy of God and the Brah- 
mins, 19. 

Kápila, appertaining to Kapila, a fol- 
lower of Kapila; one of the interlo- 
cutors in this book. 

Kapila, author of the Sénkhya sutras 
spoke slightingly of the Veda, 6, 
denied the existence of God, 51, 191. 

Karma, works, the merit of works; 
hence destiny, 107, 140, 158, 208, 
248. 

Karma-kénda, those sections of the 
Vedas which treat on works. 

Karmika, those who rely on works 
406. 

Kasi, a native name of Benares, 

Kasyapa, a sage, the father of the im- 
mortals, The som of Kasyapa p. 36, 
means the sun. 

Kausitaki, one of the sections of the 
Vedas, 263. 

Khanda, in Buddhistic vocabulary, 
the elements. 

Kikata, a country mentioned in the 
Vedas, 359. 

Kshetra, in Buddhistic vocabulary, & 
Kshetriya, a person of the second 
or warrior caste, 157. 

Kokila, the cuckoo. 

Kshetriya, the s2cond or warrior caste 
among the Hindus. 


© 
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Kshetra, & field, a site, a body, 378. 


Kulluka Bh 
ator on the institutes of 
Kumkum, saffron, 176. 
Kumuda, a flower that opens at night, 
79. P 
Kusala, good, meritorious; applied by 
Buddhists to Dharma, 147, 158. 


L. 


Lakshana, sign, 380. 

Lakshmi, the wife of Vishnu, 58. 

Lanka, the kingdom of Ravana; Cey- 
lon, 84. 


Manu, 337. 


M. 


Madhuchhanda, one of the old Vedic 
Rishis, 6. 

Maghavan, Indra, 380. 

Mahapralaya, the great dissolution, or 
end of the world, 1. 

Mahat, great; so Intelligence or the 
first created principle in the Sánkhya 
philosophy is called, 52. 

Mahavakya, a great saying; the pan- 
theistic dogma ‘thou art He’ is so 
called, 991. 

Máheswara, a follower of Máheswara 
or Siva, 207, 339. 

Maheswara, great god, a name of Siva, 
247. 

Malati, a creeper that bears a sweet 
flower, 79. 

Man, mind, 298. 

Mangalacharana, auspicious particles 
or words or sentences at the com- 
mencement of a work. 

Manomaya, all-mind, purely 
335. 

Mantra, a hymn, an incantation. 

Manu, the celebrated Rishi who wrote 
the Institutes called after his name, 
14, 356. 

Manzal, a day's journey, 

Maranam, death, one of 

life, 154. 


mental, 


16. 
the evils of 


| 


atta, 9 celebrated comment- | 


| 
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Marut, a species of gods, attendants 
on Indra, 380. 

Matsya, one of the Puranas or mytho- 
logical poems; speaks of a triad of 
gods under the title of one form and 
three gods, 184. 

Máyá, illusion, delusion, imposition, 
64, 65, 207, 235, 236, 239, 240, 241, 
244, 246, 248, 316. 

Máyi, a conjurer, one that practises 
Maya, 290. 

Medhatithi, a commentator on Manu, 
377. 

Meru, a mountain at the North pole 
where the gods are supposed to re- 
side, 118. 

Miménsé, decider, one of the schools 
of Brahminical philosophy. 


| Mitra, one of the gods invocated in the 


Vedas, the sun, 381. 

Mletcha, a barbarian, one not a Hin- 
doo, 135. 

Mukti, freedom from transmigration, 
emancipation, 235. 

Mumukshu, one that is desirous of 
liberation, 137, 206. 


N. 


Nachiketas, son of Vajasravasa who 
was delivered to Yama or death by 
his father, 164. 

Naga, a species of serpents celebrated 
as demi-gods, 158. 

Naichasakha, a town spoken of in the 
Vedas, 359. 

Narada, a divine Rishi, 156. 

Néréyana, & name of Vishnu, the 
Supreme Being, 379. 

Nasatyas, the twins Aswins, 381. 

Nigamana, the fifth member of 8 re- 
gular argument according to Gotama, 
the conclusion, 130. 

Nigban, Burmese and Singalese cor- 
ruption of the word Nirvana, 147. 

Nigraha-sihana, not to be admitted on 
ihe field of argument, unfit to be 
argued with, 268, 858. 
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Nirákára, without form or shape, 207. 
Nirguna, devoid of qualities, 317. 
Niriswara, godless, 116, 

Nirvéna, extinction, freedom from 
transmigration 151, 154, 158, 166, 

Nisreyasa, the chief good emancipa- 
tion, 137. 

Nissanga, without attachment, 193. 

Nodhas, one of the authors of Vedic 
hymns, 380. 

Nyáya, one of the six schools of Brah- 
minical philosophy; its close resem- 
blance to Buddhism, 146. 

Nyayaratna, jewel or ornament of the 
Nyáya, one of the interlocutors in 
this book. 


0.. 


Om, a mystical syllable, 378. 


P: 


Páda, a quarter, a fourth part, 250. 

Pali, the sacred language of Singalese 
Buddhists. 

Panchikarana, the formation of a speci- 
fie atom in the composition of the 
animal body, 122, 

Panda, a priest of a public temple, 16. 

Pandava, a son of Pandu. 

Pandu, a celebrated king, brother of 
Dhritarastra and father of Yudhis- 
thira, 

Para, excellent. 

Paramapurushartha, the chief end of 
man, 136. 

Paramarthika, real, 300, 302, 306. 

Paramatma, the supreme Spirit, 116. 

Parartha, for the sake of another, with 
a view to another, 133. 

Parikshit, grandson of Arjuna, heir of 
the Pandavas, 297, 

Parináma-váda, the theory of the 
creator being changed into the 
creation, 63. 

Parusaréma, a Brahminical hero who 
is said to have extirpated the Kshe- 
triyas, 36, 
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Pérvati, fabled As the daughter of 
Mount Himalaya, wife of Siva, 57, 
247. 

Patanjali, author of the Yogasütras, 
52. S 

Pinaka, bow of Siva, 247, 

Pingalá, 199. 

Prabhákara, a follower of the school of 
Jaimini, 369. 

Prabhu, Lord, master, 298, 

Pradhána, chief, spoken of nature as 
the first cause of all things accord- 
ing to the Sánkhya, 247. 


| Pradyumna, a son of Krishna; one of 


the forms of the supreme Being 
according to the Bhagavatas, 219, 

Prahara, one quarter of the day or 
night, 309. 

Prajépati, the Lord of the creation 
Brahma, 362. 

Prakriti, nature, 247. 

Pralaya, a dissolution of the world, 
161. 

Pramá, true knowledge, 130, 136. 

Pramána, proof, an instrument of true 
knowledge, 136, 136. 

Pramangada, a proper name in the 
Vedas, 359. 

Pránamaya, all vital air, 335, 

Pranidhána, contemplation, 52, 

Pratijna, the first member of a regular 
argument according to Gotama, the 
question, 180. 

Pratiyogi, something which is incom- 
patible with its correlative, 139. 

Pratyaksha, perception, 189. 

Pravahani, a proper name in the 
Vedas, 360. 

Pravritti, activity, motive, 138, 139, 
138, 141. 

Prayojana, end, object, aim, final cause, 
42. 

Punyabhümi, holy land, so the Hindus 
called their country, Hindustan pro- 
per, 12. ड = 

Puréna, a mythological poem. 
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€ 


INDEX AND 


Pururava, a king in whose age there 
became for the first time three 
Vedas, 379. 

Puruscharana, name of a ceremony 
performed on the occurrence of an 
eclipse, 306. 

Purusha, a male, a person, soul, 176, 
198, 194, 339, 344, 347. 

Purushottama, the excellent personal 
being, so Jagannatha was called; 
hence the land of Jagannatha, Poo- 
ree, 16. 

Purvapaksha, the opposite party in 
an argument, 89, 379. 

Purvavat, á priori, 129, 

R. 

Rédhé, mistress of Krishna, 400. 

Radhi, a classification of Bengal Brah- 
mins, 303. 

Raga, affection, attachment. 

Rajas, the principle of activity, foul- 
ness, one ofthe three qualities in 
the Hindu philosophy. 


Rákshasa, a demon, an enemy of 
gods and Brahmins, 155. 
Rama, prince of Ayodhya, son of 


Dasaratha Ilsa Sudra for engag- 
ing in religious exercises, 35. 

Ramagiri, a mountain where Rama 
had once halted, 16. 


Réménandi, a follower of Rémé- 
nand, 330, 
Rasatmaka, full of striking senti- 


ments, 394, 

Ravana, king of Lanka, vanquished 
and slain by Rama, 155. 

Retas, the seminal fluid, 335. 

Rich, the first of the four Vedas. 

Riransá, a desire of sensual enjoy- 
ment, 164. 

Rishi, a Brahminical sage considered 
to be infallible. 

Rudra, fierce, a name of Siva, 247, 339. 


S 
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Sabdarasi, a collection of words, 284. 

Sacti, power, energy ; the deified female 
principle in Hindu mythology. 

Sadananda, a modern Vedantist, author 
of the Vedánta-sára, 336. 

Sadhya-sama, equal to the thing to be 
proved, a petitio principii, 366. 

Sagara, one of the kings of the Solar 

race. 

Saguna, endowed with qualities, 380, 

Sahaja-jnána, natural knowledge, 849. 

Sahasa, boldness, 109, 154. 

Saiva, a follower of Siva, 247. 

wife of Raja Harischandra, 
164. 

Sakshi, witness, 947. 

Sakya, the race from which Buddha 
sprang, who was thence called Sakya 
Muni, Sakya Sinha, 

Sakya-sinha, the Lion of the Sakya 
race, a name of Buddha. 

Samádhi, deep meditation, in Bud- 
dhistie philosophy, as also in the 
Brahminical, the state immediately 
preceding Nirvána, 210. 

Séman, the third of the four Vedas. 

Samashti, collectiveness, 194. 

Samavaya, substratum. 

Sambuka, a Sudra put io denth for 
engaging in religious exercises, 35. 
Sampat, attainment, when a thing falls 
into a state in which it was not from 

the beginning, 307. 

Samvarga-vidya, the science of Reso- 
lution ; resolution of things into the 
ntmosphere, 291. 

Sanatana, everlasting, 95, 

Sandhya, prayers which the Brahmins 
utter three times a day, 4. 

Sandilya, a Rishi whom Sankaracharya 
rebukes for teaching other ways of 
salvation than those propounded in 
the Vedas, 209. 

Sankaracharya, an eminent comment- 
ator on the Vedant sütras and the 
Upanishads. 
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Sankarshana, a brother of Krishna, one | 


of the four forms of the Supreme 
Being aecording to the Bhagavatas, 
212, 

Sénkhya, one of the six systems of 
Brahminical philosophy ; the school 
of Kapila, its absolute denial of God, 
51, 65, 169. 

Sanséra, the 
of evils, 141, 

Sanskéra, habit, ideas, 

Saririka-mímánsá-bháshya, the com- 
mentary or paraphrase of the Ve- 
dant by Sankaracharya. 

Sástra, that by which faith and practice 
are governed; used of the Vedas 
and other authorized Scriptures of 
the Brahmins, 

88875, weapons, 2, 

Sat, being, present participle of as, 
to be. 

Satapatha, one of Brahmanas of the 
Vedas, 377. 

Satyakdma, a lover of truth, the princi- 
pal speaker in this book, 

Satya-yuga, the first or golden age of 
the Brahmins, 1. 

Saumya, gentle, 323, 

Savitri, Gayatri, 378, 

Sáyana, a commentator on the Vedas, 
355. 

Seshavat, posteriori, 129, 

Seswara, possessing God, theistical, 
52. 

Seva-dási, a ministering slave, 298, 

Shad-darsana, the six schools of Hindu 
philosophy. 3 

Sité, wife of Rama, 155. 

Siva, one of the three principal gods 
of the Brahmins, 389. 

Sivá, wife of Siva, 57, 389. 

Smriti, recollections of Rishis versed 
in the Vedas, 

Sreni, class, 308. 

Sruti, that which has been heard; the 
Veda, 


world, an assemblage 
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Strabo, his remark on the fiye ele- 
ments of the Brahminical philoso. 
phy, 184. 

Sudder Court, the highest appellate 
Court in any presidendy, 

Sudhodhana, father of Buddha, 155, 

Sudra, the lowest caste among the 
Hindus, 

Suka, a Rishi, the narrator of the Sri 
Bhagavata, 997, 

Sukta, a hymn of the Vedas, 361 

Suparna, a fabulous bird. 


| Süryakanta, bright as the sun, name 


of a precious stone mentioned in 
Brahminical literature, 977; 

Sushka-tarka, a dry argument, 194, 

Sutra, aphorism. 

Suvarga, an old Vedie word for hea- 
ven, 167. 

Suvarna, gold, 322, 

Swabhéva, nature, 268, 

Swabhévica, natural; a sect of Bud- 
dhist philosophers who accounted 
for all things by the laws of nature, 
956. 

Swadharma, one's own Dharma, duty, 
or religion, 90. 

Swarga, heaven, 329, 

Swarna, gold, 322, 

Swartha, for one’s own self, 133. 

Swayambhu, self-existent, 125, 


T. 

Tan, body, 298, 

Tanmátra, subtle, only itself, 52, 

Tantra, a portion of the Hindu sastra, 
addressed by Siva to his wife Par- 
vati. 

Tapasya, religious exercises, medita- 
tion, austerity, 34, 

Tasmat, thence, from it or him. 

Tat, it, 815. 

Tathastu, so be it! 167. 

Tattwa-vichara, discussion of truth, 
186. 

Tilanga, a nauive of Tilanga in the 
South of India, tho first levies in 
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the East India Company's army 

were in that country, hence all se- 

poys are called by that name, 2. 
Trasarenu, a tertiary, or compound of 
' six atoms, 118. 
Trishna, thirst, desire, 
Twam, thou, 315. 


U. 


Udaharana, example, the third mem- 
ber of a regular argument according 
to Gotama, the minor premiss, 130. 

Udasin, à stranger, one that takes no 
interest in any thing, 51. 

Udayachala, the mountain of rising, 
the eastern mountains, 306, 


154. 


Upalabdhi, apprehension, perception, | 


226. 

Upaména, analogy, one of the four 
instruments of knowledge accord- 
ing to Gotama, 43. 

Upanaya, the application, the fourth 
member of a regular argument ac- 
cording to Gotama, the repetition of 
the reason or major premiss, 180. 


Upanishad, sections of the Veda which | 


set forth the doctrine of Brahma. 
Ushma, a sibilant letter, 879. 
Ushusta, a character inthe Vedas. 
Uttara mímánsá, the latter mímánsá, 
the Vedanta, 


V. 


Vae-chhala, artifice in words, 168. 

Vachaspati, a theistic commentator 
on the Sankhya, 195. 

Vaidurya, a precious stone spoken of 
in Brahminical writings, 

Vaiseshika, one of the six systems of 
Brahminical philosophy ; the atomic 
system of Kanada. 

Vaishnava, a follower of Vishnu. 

Vaisya, the third or mercantile caste 
among the Hindus. 

Vaiyasika, appertaining to Vyasa, ® 
follower of Vyasa: ne of the inter- 
locutors in this book. 
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Vajasravasa, son or descendant of 
Vajasravá, 361. 

Válmtki, the author of the Rámáyana. 

Varendra, a classification of Bengal 
Brahmins, 308, 


| Varuna, one of the gods in the Vedas, 


the god of water, 381, 


| Varuni, a bathing festival, 105, 


Vasishtha, a Rishi spoken of in the 
Vedas, the domestic priest of Dasa- 
ratha and other solar kings, 81. 

Vasu, one of the gods, wealth, 361. 

Vésudeva, the son of Vasudeva: 
Krishna, 208. 


; Veda, the original sacred literature 


of the Brahmins; conflicting ac- 
counts of its production, 377—879, 
its own admissions of human 
authorship, 380, 381. 

Vedant, one of the six systems of 
Brahminical philosophy; the pan- 
theistic school. 

Vedanta-vruva, one who calls himself 
a Vedantist but is not so in truth, a 
pseudo-Vedantist, 299. 

Vidyarthi, a student, 206. 

Vigraha, body, form, 207. 

Vijnéna, knowledge, cognition, ideas, 
298. 

Vijnána-váda, the theory of cogni- 
tions, the ideal theory, 239. 

Vijnénamaya, essentially possessed of 
knowledge, all-knowledge, all-cog- 
nition, 335. 

Vikramaditya, a king of Ougein who 
lived 50 years before Christ, 36. 

Vishnu, one of the three principal gods 
of the Brahmins, 

Viswamitra, a Rishi, born of a Kshe- 
triya race but promoted to the 
Brahminical for his sanctity, 6, 84. 

Visweswara, the lord of the world, 
proper name of one of the forms 
Siva at Benares, 16. 

Vitra, ७ giant destroyed by Indra 


360. 
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Vivarta-véda, a pantheistic theory 
which speaks of God as the material , 
or substantial cause of the world, but ! 
not changed into that modification, | 
68. 

Vritti, explanation, commentary, 164, 

Vyacti, personal manifestation, 365. 

Vy&pti, pervasion, the distribution of 
the middle term, 132. 

Vyésa, the author of the Vedant 
sutras, 


Vyávahárika, appertaining to vyava- 
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hára, praetice, or custom; 
tional, 296, 301, 308, 306. 
Y. 
Yantra, an instrument, a machine, 107, 
Yantri, the director of the instru- 
ment, 107, 


conven- 


| Yatna, effort, 200, 


Yoga, one of the six systems of Brah- 
minical philosophy, the systems of 
Pantanjali, meditation. 

Yudhisthira, the eldest of the five 
brothers Pandavas, 


| 
| 
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Publications for Indian Readers. 


RELIGIOUS REFORM. 
GENERAL VIEW. 


The Religions of the World. An Illustrated Sketch of their 
History. 8४०. 208 pp. 6 As. Post-free, 74 As. 
The Great Religions of the World are described and contrasted. ‘India is 
urged to prosecute vigorously the course of reform on which she has entered. 
Illustrative woodcuts. 


The Religious History of India. 8vo. 200pp. 6 As. Post- 
free, 73 As. 

Intended to show educated Hindus the different phases of religious belief 
through which their country has passed, with an account of the forces by which 
the changes were produced. The Vedas, Bráhmanas, Upanishads, the Rámá- 
yana, Mahábhárata, the Puránas are described, with Modern Reform movements. 
In moderate compass, a view is given of the history of Religious Thought in 
India. 


THE SACRED BOOKS OF THE EAST DESCRIBED 
AND EXAMINED. 


HINDU SERIES. 


This is now complete, and may be had in three volumes 
or separately. 


VOLUME I. 
VEDAS AND BRAHMANAS. 


An Account of the Vedas, with Illustrative Extracts from 
the Rig-Veda. aye! 166 pp. 44 As. Post-free, 6 As. 


The principal divisions of the Vedas are described ; with life in Vedic times, 
the ode of tho Vedas, the offerings and sacrifices. Through the kind permission 
of Mr. R. T. H. Griffith, translations of some of the most important hymns in 
the Rig-Veda are quoted in full. They are interesting as the ancient songs 
which the Aryans brought with them to India as their most precious possession, 
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The Atharva-Veda. 8४०. 76 pp. 2i As. Post-free, 3 As. 


This is the Veda of Prayers, Charms, and Spells. A classified Selection of 
the Hymns is given, including charms to cure diseases, expel demons, secure 
success in life, destroy enemies, &e., with a view of the whole, : 


The Brahmanas of the Vedas. 8vo. 232 pp. By THE Rey. 
K. 8. Macpomarp, M. A., D. D., Author of The Vedic 
Religion. 8 As. Post-free, 10 As. 


Accounts are given of the Bráhmanas of the Rig-Veda, Sáma-Veda, Black and 
White Yajur-Vedas, and the Atharva-Veda, Showing the development of 
Hinduism. The state of society, the human, horse; and other sacrifices, the gods 
and religion of the Bréhmanas are described ; with many interesting details, 


VOLUME II. 
PHILOSOPHICAL WORKS AND LAW BOOKS, 


Selections from the Upanishads. Svo. 120 pp. 4 As. Post-free, 
5 As. 

The Katha, Isa, and Sevetdsvatara, as translated into English by Dr, Roer, are 
quoted in full, with the notes of Sankara Achárya and others ; and there are 
copious extracts from the Brihad Aranya and Chhéndogya Upanishads ; with 
an examination of their teaching, 


The Bhagavad Gita. 8vo. 108 pp. 3 As. Post-free, 4 As, 


This work, supposed to represent the loftiest flight of Hindu philosophy, con- 
sists of a supposed dialogue between A rjuna and Krishna. Tt seeks to harmonise 
the Vedánta, Yoga, and Sánkhya doctrines, combining with them faith (bhakti) 
in Krishna, and stern devotion to caste duties. Numerous explanatory notes 
are added. 


Vedanta Sara. 8vo. 143 pp. 4 As. Post-free, 5 As. : 


This celebrated treatise, by Sadénanda, is considered the best popular exposi- 
tion of the Vedénta philosophy. The English translation is by the late Dr, 
Ballantyne, re al of the Sanskrit College, Benares ; but it has been carefully 
revised. An introductory sketch of Hindu philosophy is given; a brief summary 
of the Vedánta Sátras followed by an examination of the System. The proofs 
were read by Colonel G. A. Jacob, author of a Manual of Hindu Pantheism. 


Yoga Sastra. 8vo. 78 pp. 23 As. Post-free, 3 As, 

The Yoga Sütras of Patanjali examined, and the supposed Yoga powers shown 
to bea delusion, The true Yoga Sastra is explained; with a notice of Swami 
Vivekananda’s Yoga Philosophy. 

The Laws of Manu. 8vo. 100 pp. 4 As. Post-free, 4} As, 

Mánav2 Dharma-Sdstra, the Laws of Manu, is not only the most important of 
all the legal Codes, but it is regarded as almost equal in holiness to the Vedas, 
An English translation is given of the principal passages, with brief notices of 
other Dharma-Sástras, and a review of the whole. 
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3 VOLUME III. 
EPIC POEMS AND PURANAS. 
The Ramayana. 8vo. 180 pp. 7 As. Post-free, 84 As. 


A full abridgment of this celebrated poem is given in English, with explana- 
tory notes, where necessary. An Introduction treats of the author and age of the 
oem, With explanations of its aims by eminent oriental scholars; it is compared 
with the Mahébhérata and the Greek epic poems. The review describes the 
state of society during the times of the author; the claims of the poem to be a 
sacred book are examined ; and, in conclusion, an account is given of the 


Nishkalank or Spotless Avatar. 
The Mahabharata. 8vo. 176 pp. V As. Post-free, 83 As. 


This work, besides affording vivid pictures of the times deseribed, may be 
regarded as an encyclopedia of Hinduism, containing most of the legends with 
which the people are familiar. The Bhagavad Gité, included in the Bhishma- 
Parva, is published separately. The leading story of the poem is given, with some 
of the principal episodes. The introduction treats of the authorship, &c.; the 
review notices the excellencies and defects of the poem, &c. 

The Vishnu Purana. Svo. 96 pp. 3 As. Post-free, 4 As. 

An abridgment is given, verbatim, from the English translation of H. H. Wil- 
son, Professor of Sanskrit, University of Oxford; with an examination of the 
Book in the light of the present day. A very brief abstract is also given of the 
eighteen Puránas, 

Sold separately or in volumes. 

The volumes may be had in stiff covers at Re. 1 each; in 
half cloth at Re. 11; Postage, 2 As. The prices are net—no 
discount is allowed. 


Hindu Philosophy. 


' The Higher Hinduism in Relation to Christianity. Svo. - 298 
pp. By the Rev. T. E. Slater, Rs. 3 net. j 
Certain aspects of Hindu thought from the Christian standpoint; Vedantism 
and Christianity compared. 
A Rational Refutation of the Hindu Philosophical Systems. 
2nd Edition. 8vo. 208 pp. Price, 10 As. net, Post-free. 
By Nehemiah Nilakantha Sástri Goreh. Translated from the original - Hindi, 
printed and manuscript, by Fitz-Edward Hall, p.c.u., Ozon., H.M.'s Inspector 
of Public Instruction for the Central Provinces. 

Philosophic Hinduism. Svo. 72 pp. 21 As. Post-free, 3 As. 
The Upanishads ; the Six Schools of Hindu Philosophy; the Minor Schools 
Doctrines of Philosophie Hinduism; the Bhagavad Gité; Causes of the Failure 

of Hindu Philosophy. 
The Influence of Vedantism in India. 8vo. 63 pp. 2 As. 


Post-free, 24 As. 
It is shown how Vedantism promotes selfishness, 
progress, caving the people in ignorance and poverby. 
compared. 


discourages civilization, and 
Old and New Ideals 


- . 
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Studies in the Upanishads. 8vo. 80 PP. 2% As. Post-free 
3 As. १ 
Five Lectures by the Rev, T. E. Slater. An interesting account is pj 
the development of ancient Indian thought, and its practical resulta "m p 
and religion of the people, "The Vedánta is contrasted with Christianity, 


i gl and Karma. 8vo. 60 pp. 2 As, Post-free 
2 : : 


Lectures by the Rev, T. E. Slater. An examination of two important Hindu 
tenets. 


Transmigration. 12mo. 19 pp. By Rev. Dr. W. Hooper. 
1 Anna. 


Swami Vivekananda on Hinduism, Svo. 96 pp. 3 As. Post- 
free, 4 As. 


The Swami's Chicago Address is quoted in full and examined ; important facis 
are brought out which he omitted to state, 


Swami Vivekananda and his Guru, 8vo. 125 pp. 3 As. 
Post-free, 4 As. 


A history of the Swami and his Guru is given; the Swami's boasted success in 
the West is shown to be untrue by the letters of 45 prominent Americans ; the 
Vedánta philosophy examined; portraits are given of Schopenhiiuer and Max 
Müller, with an estimate of tho Importance to be attached to their approval of 
Vedántism. 


Fs" Series on Great Indian Questions of the Day. 


l. The Religious and Moral Teaching of the Bhagavad Gita 
Examined. 8vo. T2pp. 2 As. Post-free, 2} As, 
It is allowed that the poem is exquisitely written and contains some great truths; 


but, on the other hand, it teaches polytheism, and claims a divine sanction for 
caste, 


2. Vedic Hinduism and the Arya Samaj. Svo. 104 pp. 24 As. 
Post-free, 33 As. 


A full account is given of the Vedas, with translations of 37 Hymns and Charms, 
in whole or in part. Educated Hindus may thus gain a fairly correct idea of tho 
most ancient books of their religion, An accouut is given of Dayanand Sarasvati, 
the founder of the Arya Samaj. 


3. Vishnu Bhakti. Svo. 56 pp. 11 As. Post-free, 2 As. 
His history, as given in the Sacred Books, is traced from the Vedas, through the 


Epic poems down to the Purénas, including an account of the principal incarna- 
ions and Vaishnava Sects, 


4. Siva Bhakti. 8vo. 80 pp. 2 As. Post-free, 3 As. के 

The history of Siva is traced from the Rudra of the Vedas. through, the upie 
poems down to the Purénas. The Séktas of Bengal are also noticed. The Saiva 
Siddhanta of Southern India is explained and examined. 


5. Vedantism Examined. 8vo. 68 pp.2 As. Post-free, 24 As. 


i i i ies ighes Its 

Of all the schools of Hindu philosophy, this occupie: the highest place, ie 

past influence upon India is examined, and the question raised, Which religious 
system is most calculated to benefit the country ? 
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6. Krishna; tke Hindu Ideal. 8vo.64pp. 2 As. Post-free, 24 As. 
Krishna is now considered by some to be the Supreme Divinity. His claims 
disproved by his history as given in the Mahábhárata and Purénas. 
7. Yoga. Svo. 56pp. 2 As. Post-free, 23 As. 
Hindu delusions on the subject, with Professor Huxley's explanation of the 
true effects of Yoga exercises, 
8. The Call of the Twentieth Century to awakened India : 
“Ring out the False, ring in the True." Svo. 103 pp. 
3 As. Post-free, 4 As. 
An appeal to educated Hindus to give up every injurious custom and false belief ; 
making Truth the grand aim, and changing the Kali Yuga into the Satya Yuga. 


The Series half bound incloth. Re. 1j. 


Hinduism. 
(Sce also ** Papers,for Thou héful Hindus” and Pice Papers 
pers 9 p 
on “ Indian Reform.”) 


Letter to His Highness the Maharaja of Darbhangah on the 
Revivaland Reform of Hinduism. 8vo. 169 pp. 3 As. 


Post-free, 4 As. 
An appeal on the subject addressed to educated Hindus, showing that the 
thorough Reform of Hinduism is impossible. 


Popular Hinduism. 8vo. 96 pp. 23 As. 
Review of*the Hinduism of the Epic Poems and Puránas, 
Observances ; Effects of Hinduism, and Suggested Reforms, 
History of the Hindu Triad. (Brahma, Vishnu, and Siva.) Svo. 
64 pp. 2 As. Post-free, 24 As. 
given of the earliest gods of the Hindus; the changes which 


An account is first g 
afterwards took place are described, with the development of the Triad as given in 


the Hindu sacred books. 
Krishna as described in the Puranas and Bhagavad Gita. 8४०. 
72 pp. 24 As. Post-free, 3 As, 
A full account is given of the Krishna Avátara, chiefly taken from the Vishnu 
Purána, with some extracts from the Bhagavata Purána and the Mahábhárata. 
great war between the Péndus and Kurus 


The circumstances which led to the g ee 
are described ; and some of the doctrines of the Bhagavad Gité are examined in 


detail. 
Accountofthe Temple of Jagannath af Puri. 8790. 48 pp. 13 As. 


The account is taken chiefly from Dr. Rajendralála Mitra's Antiquities of 
Orissa ; Hunter's Gazetteer, of India, Sterling’s Orissa, &c. With views of the 
temple, procession, and images. 


The Cow Question in India, with hints on the Management of 


Cattle. Svo. 64 pp. 13 As. 
the change produced by Bud- 


Anaccount is give of cows in anciont India ; à 0 
dhism ; the Cow ‘protection movement; what the Government will not do; what 


LJ 


Post-free, 33 As. 
&c,; Rites and 
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the Government will do; with remarks on the duty of intelli ent Hindus 
Muhammadans, २ sent Hindus ang 


Idols of the Earth. 8vo. 48 pp. 1 Anna. 
Numerous Illustrations, 
Religion Weighed, or, Dharmtula. 12110. 36 pp. “3 Anna, ' 
By the Rey. J. Ullmann. An English translation of a very useful Hindi tract, 
The Claims of the Brahman. ` 12110. 32 pp. # Anna. 
the Marathi, by the late Rev. Robert Nesbit. 


Numerous quotations are given from Manu. 


From 


Buddhism. 
Buddha and his Religion. 8vo. 64 pp. 1 Anna. 


An account of his Life and his Sacred Books; with an examination of his 
Doctrines and Threefold Refuge. For educated Buddhists in Ceylon and Burmah, 
and for others interested in the system, 

History of the Dalada, or Tooth Relic, preserved at Kandy, 
Ceylon to. 24 pp. 9 Pies. 

An account of a supposed relic of Buddha, long kept in the temple of Jagannath 

at Puri. 


Demon Worship, etc. 
Demon Worship in Ceylon, 12mo. 28 pp. 4 Anna. 


An account of this terrible superstition, which is also found in many parts of 
India. 


Devil-Dancers, Witch-Finders, Rain-Makers, and Medicine 
Men. 4to. 60 pp. 2} As. Post-free, 3 As. 


A full account of these curious and degrading superstitions, prevalent among 
backward nations in different parts of the world ; with 36 illustrations. 


BRAHMA SAMAJ. 


The Brahma Samaj, and other Modern Eclectic Religious Sys- 
tems. 108 pp. 3 As. Post-free, 4 As. 

Modern Hindu Theism ; Rammohun Roy; Debendranath Tagore; Keshub 

Chunder Sen; Sadhéran Brahmo Samáj ; Madras Brahmoism ; Prarthana Samajes. 


CHRISTIANITY. 


Christianity Explained to a Hindu ; or, The Doctrines of 
Christianity and Hinduism Compared. 60 pp. 2 १5. ` 


Doctrines about God, Creation, the Soul, Karma, Kransmigration, Sin, 
Incarnations, Salvation, Prospects at Death, and Comparative Effects. Q 
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India Hindu, and India Christian; or, What Hinduism has 
done for India, and what Christianity would do for it. 
8vo. 72 pp. 23 As. Post-free, 3 As. 

Address to thoughtful Hindus, showing how much their country would benefit 
from the religion which many of them now oppose. 


Barrows Lectures. Christianity the World-Wide Religion. 
8vo. 188 pp. 4 As. Post-free, 53 As. 
Seven Lectures, by the Rev. Dr. Barrows, of Chicago. 
Christian Belief interpreted by Christian 


Barrows Lectures. 
8vo. 206 pp. Six Lectures, 4 As. net. Post- 


Experience. 
free, 53 As. 
By President the Rev. C. H. Hall, D.D., of New York 


Theological Seminary. 
Letters to Indian Youth on the Evidences of Christianity. 
1210. 280 pp. 6 As. Post-free, 7 As. 

By the Rey. Dr. Murray Mitchell. External and Internal Evidences of 
Christianity; Examination of Popular Hinduism, Vedántism, and Muhammadon- 
ism, 

Elements of Christian Truth. 12mo. 71 pp. 14 As. 


Lectures, by the Rey. Dr. Murray Mitchell, delivered to Educated Hindus, 


Bushnell’s Character of Jesus. 18110. 92 pp. 1} As. 
With Notes by the Rev, T. E. Slater. 
History of the True Incarnation. 8vo. 32 pp. 1 An. 
The History of Christianity in India; with its Prospects. 
8vo. 150 pp. 5 As. Post-free, 6 As. 


An account of the early Christian Missions, and the progress of the Christ- 
ianity among the principal nations; with 85 illustrations, including portraits of 


some eminent Missionaries, 
Testimonies of Great Men to the Bible and Christianity. 
8४०. 45 pp. 14 As. Post-free, 2 As. 


Opinions expressed by great writers, philosophers, scientists, lawyers and 
statesmen, showing that the Bible and Christianity are firmly believed by the 
most eminent men of the time. . 


How the People of Ancient Europe became Christians, and 
the Future Religion of India. Svo. 48 pp. 13 As. Post- 


free, 2 As. ! EB, 

An account of the Eastern and Western Aryans ; their common origin; resem- 

blances in language and religion ; how Christianity was first brought to Europe ; 

the opposition it ‘encountered, and its final success, with the evidence that it 
will follow a similar course in India. 


ncignt and Modern, Compared; Remarks on 
the study of Sanskrit. Svo. 48 pp. 1} As. Post-free, 2 As. 
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Doddridge's Rise and Progress of Religion in the Soul. 
180 pp. 3 As. Post-free, 4 As. 


This is an abridged edition of one of the most useful wor 
the English language, 


12mo, 


ks on Christianity in 
Lj 


Aids to Study the New Testament. 


The Teaching of Jesus Christ in His own Words. 12mo. 119 
pp. 1 Anna. 
Compiled for the use of the people of India by the Earl Northbrook, some time 
Viceroy of India. 
The Beginnings of Christianity. 12mo. 124 pp. 2 As, 
An Introduction to the Gospel of Luke and the Acts of the Apostles, with a 
Vocabulary and two Maps. 


Jesus Christ: His Life and Times. Svo. 176 pp. 3 As. Post- 
free, 4 As. 

The claims of Jesus Christ to attention; the preparation for His Gomi ng; the 
Times in which He lived; His early Life, Public Ministry, and Death ; His Char- 
acter contrasted with the highest Hindu, Buddhist, and Muhammadan Ideals, 
Compiled from Stalker, Farrar, Geikie, ete. Addressed to Edueated Hindus. 
The Founder of Christianity : An Introduction to the New 

Testament. 12mo. 250 pp. Stiff covers, 4 As. Full cloth, 
gilt title, 6 As. 

The New Testament ; Palestine and its People; the Life and Teaching of Jesus 
Christ; the Acts of the Apostles and History of the Early Church ; the Epistlesand 


Revelation ; with a statement of Christian Truth, Prayers, Vocabulary and two ' 


maps. 
Notes on the Gospel of Luke. Svo. 173 pp. 3 As. 
Notes on the Acts of the Apostles. Svo. 164 pp. 3 As. 


Intended to assist Indian students in understanding Gospel history. Explana- 
tions are given of words and phrases, and of any other points presenting difficulty; 
together with the practical lessons taught. As both books were originally written 
for a convert, they are very suitable to commence with, Acts has a coloured map. 


Papers for Thoughtful Hindus. 


No. 1. The Relation between Christianity and Hinduism. Svo. 
32 pp. By the Rev. Dr. Krishna Mohun Banerjea, late 
Sanskrit Examiner to the Caleutta University. } Anna. 


The remarkable resemblances, in some respects, between ancient Hinduism 
and Christianity are pointed out. 


No. 2. The Supposed and Real Doctrines of Hinduism, as held | 


by Educated Hindus. 8९0. 32 pp. By the Rev. Nehemiah 
(Nilakanth) Goreh. i Anna. 


It is shown that the belief of educated Hindus with regard to God, His 
Attributes, Creation, etc., are not found in the Vedas; wut have been derived 
from Christianity. 


® 
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3. Moral Courage. Svo- 39 pp. ॐ Anna. 


No. 
A lecture by Bishop Mylne, formerly of Bombay. 
No. 4 The Importance of Religion. Svo. 48 pp. £ Anna. 


An appeal to the young, by John Foster, author of Essays on Decision of 


Character. 
No. 5. Christianity, or—What? 8vo. 16 pp. 3 Anna. By 
the Rev. H. Rice. 
ich meets the wants of man. 


Christianity is shown to be the only religion wh 
No. 6. The Sense of Sin in the Light of History. A lecture 
by the Rev. F. W. KELLETT, M.A., Madras Christian 


College. 8४०. 20 pp. 4 Anna. 
It is shown that the deeper the sense of sin, the more mature the religious life. 


No. 7. Bishop Caldwell on Krishna and the Bhagavad Gita. 


8vo. 32 pp. $ Anna. 
A reprint of Remarks on the late Hon. Sadagopah Oharloo's introduction to 
, “ Theosophy of the Hindus; " with a preface by 


a reprint of a Pamphlet entitled 


the Rey. उ. L. Wyatt. 
No. 8. The Duties of Educated Young Men to their Country. 


8vo. 16 pp. 3 Anna. 
Address by the Rev. H. Ballantyne, ata Meeting of the Ahmednagar Debating 
Society. Translated from the Marathi. 


No. 9. Christ the Fulfilment of Hinduism. 8vo. 23 pp. 3 An. 


A lecture by the Rev. Madras Christian College. 


: No. 10. Vedantism. Svo. 21 pP- 4 Anna. 


By the Rev. Lal Behari Day, with numerous Sanskrit quot 

No. 11. The Defectiveness of Brahmoism. 8vo. 24 pp. $ Anna. 
A Lecture by the Rev. Lal Behari Day. 

No. 12. Preliminary Dialogues on Important Questions in India- 

8vo. 74 pp. 2 As. Post-free, 23 As. 

By a member of the Oxford Mission, Calcutta. | Hindu and Christian Concep- 

tions of God, Theism versus Pantheism, Personality, Merit and Demerit, Sin, &c. 


No. 13. Helps to Truth Seekers. 8vo. 82 pp. 1 Anna. 


By the Rev. H. Rice. Current objections to Christianity considered. 
No. 14. Hindu Pantheism. 0४०. 18 pp. à Anna. 


From Anti-theistic Theories, by Professor Flint, an able writer. 
No. 15. Hinduism and Comparison and & 


Christianity: 4 
Contrast. Svo. 64 pp. 14 As. Post-free, 2 As. 
By the Rev. Dr. J. P. Jones ० 


£ Madura. The points in which the two 
Religions resemble each other are stated, 


F. W: KELLETT, M.A., 


ations. 


as well as their differences. 
No. 16. The Gods of Ancient Europe. 8vo. 80 pp. 2 As. 
Post-free, 24 As. om A " 
The gods of ancient, reéce, Rome, Germany, and Britain are described ; their 
disappearance before fee ety and the prospects of a similar change 1n India. 
Numerous illustrations. 
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No. 17. The Religious Ideals of the East and West. 
24 pp. 3 Anna. | 
mt Dr. Jones of Madura, The different ideas of the es life are 
No. 18. Famous Philosophers of Ancient Europe. Svo. 64 pp. 
13 As. 


Philosophy is a favourite study in India. Educated Hindus should have some 
knowledge of the great philosophers of Europe. 


No. P: Hindu and Christian Conceptions of God. 8vo. 52 pp. d 
1 Anna. 

No. 20. Hindu and Christian Ideas regarding Sin and iij = 
Pardon. 870. 20 pp. 4 Anna. E 2 ps i 

Both the preceding treat of very important subjects, in which every human 

being is interested. 
Nos. 1-20 bound in one Volume. Rs. 1} net. 

No. 21. True Patriotism. 8vo. 15 pp. 4 Anna. F 


The features of true patriotism are pointed out, and it is contrasted with the 
false patriotism now rampantin some partsoflndia. By the Rev. E, P. Rice, B.A, 


No. 22. Universal Religion. 8vo. 32 pp. 4 Anna. 


By Rev. E. P. Rice, B.A. The necessity of a Universal Religion. Has the Chris- 1 
tianity of Christ the marks of a Universal Religion ? i 


890. 


1 


BOOKS FOR MISSIONARIES. a 


* Indian Missionary Manual. 8vo. 546 pp. Rs. 1} Net. 


* Fourth Edition, Revised and Enlarged. Hints on Health, the study of Verna- 
culars and the People, Preaching, Itinerances, Educated Hindus, the Native 
Church, Education, Christian Literature, Women’s Work for Women, etc. The 
plan is to give the recommendations of specialists on each subject under consider- 
ation. 


Christian Doctrine in Contrast with Hinduism and Islam. 
2mo. 142 pp. Full cloth,8 As. Half cloth, 4As. By the 
Rev. Dr. W. Hooper. 


Intended to assist young Missionaries and Zenana ladies in explaining the 
Gospel to Hindus and Muhammadans, guarding them against statements which 
would mislead the hearers, and showing how to present the truth, 
Missionary Education in India: Its Three Great Needs. 8४०. 

37 pp. 1 anna. : 

Addressed to Indian Missionaries and Missionary Committees, by J. Murdoch. 
Report on Theological Education in India. 8vo. 127 pp. 3 As. 

An account is given of the courses of study in 21 Theological Seminaries; with + 
remarks on Theological Education in India, Voluntary Workers, and the means 
of increasing the efficiency of Mission Agents, 

i Report of the South Indian Missionary Conference, held at 
: adras, January 2—5, 1900. 8vo. 124 pp. 12 As. * 
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* Decennial Statistics of Protest 


Ls 


The developmen 


Sir 


: Report of the Centenary Con 
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2 vols. Rs. 4. 


Madr&s, December 1902. 6४०. 398 pp. 13 Rs. 


and Ceylon. 1900. 4to. 69 pp. Rs. 1-12. 


Apply to the Baptist Mission Press, 


Road, Calcutta. 


Monier Williams. 


t of Civilization ; its 


he Goal of the Human Race, by Rev. Dr. Grau. 


Origin and Issue; with Prefatory Note by 


ant Misson in India, Burma, 
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t of the Bombay Decennial Missionary Conference. 8vo. 


Report of the Fourth Decennial Missionary Conference, held in 


QA 


41, Lower Circular 


1 Re. Net. 


ference on Protestant Missions, 


held in London in 1888. 2 vols. Rs. 13. Post-free, Rs- 2. 
. Hints on the Management of Tract Societies in India. 6४०. 


154 pp. 8 As. 


Orders to be addressed to Mr. A. T- SCOTT, 


Madras; or to the Calcutta, Allahabad, Lahore, 
Bangalore and Colombo Book Depots. 


Tract Depot, 


Bombay, 


. S. P. cx . 
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